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FOREWORD 


I have great pleasure in introducing to the world of scholars 
Dr Madan Mohan Agrawal' doctoral thesis entitled ‘The 
Philosophy of Nimbarka’ now being published in a book-form 
The Nimbarka school of Vaisnavism has remained neglected or 
rather not fully explored by modern scholars, mainly due to the 
fact that the followers of this school did not pay much attention 
to propogate their philosophical teachings through publications 
and remained devoted in search of Ultimate Reality and God- 
realization One question has still to find out its answer as to 
why there 1s no reference to Sankarabhüsva in Nimbarka’s com- 
mentary on the Brahma-Sutra entitled ‘The Vedanta-Parijata- 
Saurabha', and why Nimbarka has not refuted the views of 
opponents as Sankara, Ramanua, Vallabha, Srikantha, and 
Baladeva Vidyabhüsana have done Obviously, a serious study 
on Nimbarka school 1s still a desiderratum Even today, unfor- 
tunately, all the basic texts of Nimbarka-school are beyond the 
reach of scholars and even when available are in the form of 
corrupt and popular editions Primarily, on account of lack of 
academic interest on the part of the followers of this school no 
critical edition of any Sanskrit text of this school has so far been 
prepared We come across wrong entries of the works of 
Nimbarka-school under the name of Vallabha in the monumental 
*Descriptive Catalogue of Sanskrit Manuscripts! (Madras) 

Only two scholars have made notable contribution on this 
branch of Indian Philosophy Dr. Roma Bose published her 
erudide Oxford thesis entitled ‘The Ved'inta Paririta-Saurabha' 
m 3 volumes Surprisingly in these volumes only 10 times find 
place on the *Parapaksagirivajra' of Madhavamulundacürya Jt 
seems this outstanding and representative book of Nimb'rka- 
school was probably not available to this learned author Dr 
Umesh Misra is another eminent scholar who published a small 
but valuable study ‘The Nimb'irka School of Vedanta’ 

The present book in two parts, viz, (1) The Dvait'idvaita 


Philosophy, (2) Relation of Jiva and Brahman, is a result of 
painstaking research and critical evaluation of various philoso- 
phical issues along modern methods of scientific research. I 
have no hesitation to say that Dr. Agrawal has vested meticu- 
lous labour in it's preparation, while working for a Ph.D. at 
the Aligarh Muslim University and has succeeded in making some 
advancement in the field. It is gratifying to note that the author 
has also shown clear understanding of Kashmir Saivism by 
making a reference to the ‘Sambandhasiddhi’ of Utpaladeva, on 
the ‘Concept of Relation’. The origin and development of the 
doctrine of Difference-Non-difference has been dealt with in its 
historical set up. The Svabhavika Bhedabbeda of Nimbarka 
and a comparative study of the relation of Jiva and Brahman 
form the pivot of this book. The book will be of great help for 
all those who are interested in this branch of Vedanta. I con- 
gratulate Dr. Agrawal for this excellent work and very much 
wish that he further pursues this still insufficiently unexplored 
treasure-trove of Nimbarka-Vedánta, He will, however, remem- 
ber that a Ph. D. degree simply is the beginning of researches 
rather than the consumination of a deep and scholarly result. 
1 believe that the book will bring credit reputation to Dr. Madan 
Mohan Agrawal. 
Prof, and Head of the —Rasik Vihari Joshi 
Department of Sanskrit, 
University of Delhi, Dethi. 
March 1, 1977. 


INTRODUCTION 


Nimbarka was a great saint and a philosopher of high order 
His heart was full of human love and his mind was occupied in 
the revealiation of the mystery of the world Whenever love and 
spiritual experiences combine together the nature around appears 
as a novel and has a new form Therefore the cosmic world 
was realized by Nimb'trka as Actintyavicitrasansthanasampanna 
This was a great discovery The value of the statement has not 
yet been fully discussed — Nimb'irka himself made an analytical 
approach to the nature of the world and declared 1t as cidacida- 
rupa But behind that he was able to have ghmpses of some 
controlling authority whom he calls as  Brhattama and 
Purusottama on the basis of anantücintyasakti and identifies him 
as Ramzkünta This identification naturally created in him an 
intense-desire to see Him im personal form (taddarganecchalam- 
pata) and to seek the Grace of the God (Bhagavat-prasida) 
Thus, Bhakti and jina have joined their hands together im the 
Philosophy of Nimbdrkha Ultimately Nimbarka accepted 
Bhedabhedadargana on the anology of Ahikundala Kegava 
Kaégmiri and other followers of his system have explained the 
concepts of Brahman and Jiva and their relation in their works 
and Dr Madan Mohan Agrawal, following these great writers, 
has explained further the basic ideas of Nymbarka sn the present 


book which 1s quite interesting and deserves recognition 
e 
Prof and Head of the —-Ram Suresh Tripathi 
Department of Sanskrit, 
Aligarh Muslim University, 
Aligarh 
March 1, 1977 


PREFACE 


The present work was submitted for an All India Essay 
Competition organized by Sanskrit Sahitya Parishad, Calcutta, in 
1969 ; and for the degree of doctor of Philosophy (Ph D ) at the 
Aligarh Muslim University, Aligirh in 1970 in part one and two 
respectively The Dvaitadvaita Philosophy (part I) and The 
Relation of Jiya and Brahmin (part II) are both jointly publish- 
ed here No independent work his so far been done on the 
relation of Jiva and Brahmin The concept of relation has been 
the central point of discussion among Non dualist, Saivite and 
Vaisnavite scholars The Nimbtirka-school of Vaisnavism has 
also not reminded behind in this context and has made 
notable contribution to the subject True, Dr Roma Bose, 
Dr Umesh Misra and some other scholars have worked on this 
svstem of Indian Philosophy, but the question of relation almost 
remains neglected I have endeavoured to discuss the different 
tvpes of relation of difference and non-difference, origin. and 
development of difference and non difference, with special refer- 
ence to natural difference and non difference 

I am most grateful to my Guru Dr Ram Suresh Tripathi, 
M A,Ph D,D Litt (Professor and Herd of the Department 
of Sanskrit, Aligarh Muslim University, Aligarh) for his valuable, 
scholarly and affectionate guidance during my research period 
He not only made available to me several texts of this school, 
but also explained to me the difficult portions of these texts and 
properly initiated me into the modern methods of scientific 
research I am all the more grateful to him for kindly contri- 
buting an ‘Introduction’ to this edition I also owe my debt to 
Dr Rasik Vihari Joshi, M A, PhD D Litt (Paris), who 
always enlightened me and explained the deep and esoteric inter 
pretation of Nimbtrka Philosophy even through correspondence 

during his stay in US A and Mexico I offer my sincere 
thanks to Prof Rasik Vihari Joshi, Professor and Head of the 
Department of Sanskrit, University of Delhi for hus kindly 


li 


writing a ‘Foreword’ to my book, My sincere thanks are also 
due to Late Prof. K.C. Pandey, M.A., Ph.D., D. Litt., M. O. L., 
Shastri (Ex-Head of the Department of Sanskrit, Lucknow Uni- 
versity, Lucknow) for his valuable suggestions. 

I should further thank Prof. Antonio Gargano (Director, 
Publications & Cultural Deptt., Istituto Italiano, per il Medio 
Ed Estremo Oriento, Via Merulana, 248, Rome (Italy), Mr. 
Boccard (Editions E. De Boccard, 1, Rue de Médicis—Paris-IV), 
the librarians of the National Library, Calcutta and Asiatic 
Society, Calcutta; and the officers of Sriji Kuñja, Vrindavan for 
their kind help in sending certain rare articles and books to me 
and permitting me to consult their libraries, specially unpublish- 
ed manuscripts which helped me much in bringing out the heart 
of the Nimbarka Philosophy, To Dr. Rameshwara Gupta, Ex- 
Principal and Professor & Head of the Department of English, 
Banasthali Vidyapith, Banasthali (Raj.), I offer my sincere thanks 
for his kindness in going through my manuscript. I shall feel 
amply rewarded if this work throws fresh light on the hitherto 
unexplored field of Nimbarka-system of Indian Philosophy. 

üparitosad vidusam na sadhu manye prayogavijitinam || 

balavadapi siksitanam atmani apratyayam cetah | || 

March 1, 1977 


Banasthali Vidyapith, —MADAN Mo 
Banasthali (Raj) HAN AGRAWAL 
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THE DVAITADVAITA PHILOSOPHY 


1 THE CONCEPT OF DVAITADVAITA 


What 1s ‘dvaitadvaita’? If we say that, “a thing which is 
known in two ways, is “dvita’ (dvi-b1 (in gatau)4-ta), and 
‘dvita’ 1s merely ‘dvaita’ on account of Svarthika Pratyaya 
(abstract affiz)—(dvidhá tam dvitam tasya bhavah svarthe an), 
then ‘advaita’, which 1s derived by Nafi Samasa (negative com- 
pound)—(na dvaitam itt advaitam) , OF, 15 different from ‘dvaita’, 
will be a thing which 1s known on only one way" Thus, 
‘dvaitadvaita’ may be interpreted by Karmadháraya Samasa 
(appositional compound), which 1s “dvaitam ca tat advaitam 
ca”, or, a thing which we may be able to know in two ways as 
well as in one way, 1s called ‘dvattadyaita’ 

An objection may be ratsed here, the statement that 
‘dyaita’ 1s a thing which is known in two ways and ‘advarta’ a 
thing which is not known in two ways raises a question How 
15 it possible that a thing ts known m two ways as well as not 
known in two ways? Similarly, how can the Karmadhiraya 
Samasa (appositional compound) between these contradictory 
terms, viz dvaita and advarta be possible ? 

The answer is as follows ‘dvita’ is that which 1s known 
by two mutually different kinds like independent reality and 
dependent reality , sentient-insentient ete That is merely ‘dvatta’ 
on account of Svarthika Pratyaya (abstract affix) In realty 
the term *dvaità? is similar to diversity 


1 dvübhyàm caiva prakadraibhyamutam taddvitamucyate / 
dvitam tadeva dvaitam syadadvaitam tu tatonyatha // 
—Dvaittdvaita Vivelah of Sri Bhagiratha Jha, 
p 1, Vrindavan, 1945 
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And, ‘advaita’ is different from ‘dvaita’: A thing which 
has Brahman for its essence, is called ‘advaita’, Cit and acit 
have Brahman for theiressence on account of the power of 
Brahman, or, being dependent on Brahman. It shows that 
there is advaita between cit, acit and Brahman. 


Thus, ‘dvaita’ is known by diversity, and ‘advaita’ is known 
by one, which has Brahman for its essence (Brahmatmaka). 
For example, the ear-ring is different from the bracelet in name 
and shape simply on account of Kundalattva and Katakattva, 
but is non-different, so far as gold is cencerned. Similarly, 
cit and acit are different from Brahman in nature, bet are 
non-different, so far as Brahman is concerned, or, all things are 
Brahman in their essence. It shows that there is no occasion 
for any contradiction in the mutually contradictory terms of 
*dvaita' and ‘advaita’ ; or, they do co-exist. In the very same 
manner, there may be also the Karmadharaya Samisa (apposi- 
tional compound) in the term ‘dvaitadvaita’, because, there is 
co-existence (sámanadhikarana) in ‘dvaitadvaita’. 


2 THE CONCEPT OF jiVA 


Jiva is the only sentient reality. Sri Nimbarkacarya has given 
the following characteristics of the Jiva in his Vedanta- 
kamadhenu : 


"Jnanasvarüparn ca hareradhinath, 
Sarirasamyogaviyogayogyarn / 
Anuth hi Jivarn pratidehabhinnarh, 
jüatrtvavantarh yadanantamahuh // [Verse 1] 
(Ihe Jiva is Knowledge by nature, dependent on Hari and capable 


to be associated with and dissociated from a body ; atomic, 
different in different bodies ; and a knower and infinite). 


(A) The Jiva is knowledge! by nature. 
lity of the Jiva, which deli 


It is a special qua- 
of the flower. 


ghts the entire body, just as the odour 
As proved by the Sruti : “He has entered here 


| vedinta-parijáta-saurabha, 2. 3. 26 and Vedanta-Kamadhenu, 
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up to the body-hairs and finger-nails! “On account of this 
special quality of the Jiva, rt is different from the non-sentient, 
viz, the body, the sense-organs (eleven in number), the vital 
breath (with its five modes), the mind and buddhi ° 


Being the essence of the Jiva, knowledge ts present in every 
State, viz the states of walking, dream, deep sleep, swoon and 
death — It is present even 1n the state of deep sleep and the rest 


An objection may be raised here where is it present during 
the state of deep sleep, as it 15 present during the state of 
walking ? The answer to thts question 1s as follows It 15 
manifested during the walking state and 1s in tts own possession 
(self-possessed) during the state of deep sleep. Just as youth rs 
present even in child-age, though it is not manifested in 
child-age, yet 1s manifested 1n young age? 


The Jiva being a knowledge, 1s a knower! as well 


An objection may be raised here the Jiva cannot be 
both knowledge and knower. Just as one drop of water 15 1denti- 
cal with water’, so knowledge 15 identical with knower Here, 
the Jiva is not a knower, but pure knowledge 


To this the answer ıs as follows there 1s not contradiction 
between knowledge and knower, and are not in 1dentity with each 
other, In many cases, we find that the substratum (dharmin) 
and the attribute (dharma) are very similar, but that does not 
mean that they are identical Just as a gem and its rays are 
equally luminous, yet they are different and they stand in the 
relation of substratum (dharmim) and attribute (dharma)? 
Similarly, though the Jiva and its quality of knowledge are 


Vedaata-pairyata-saurabha, 2 3 26 
Vedanta-ratna-mahyasa, p 4 
Vedanta-paryata-saurabha, 2 3 30 
ibid, T 2 12:1 $52 3 R: 
Vedànta-ratna-maiijusü, p 4 

Ibid 

Ibid. 
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equally knowledge, yet they stand in relation of substratum and 
attribute, so there is distinction between them, and there Is no 
identity, as is clear from the scripture: “Seated on the body by 
knowledge.” Thus, there is difference between one drop of water 
and water, for that drop of water, having a distinct form, must 
be different from other drops of water.? 


The Jiva being a knower, is an Ego or ‘I’ (aftarir).? A knower 
always feels ‘I know’, ‘I want’, ‘I do’, etc.* ‘Ahamartha’ does not 


consist of two factors, one intelligence and the other non- 
intelligence. It is not unreal but is the essence of the Jiva. 


It is objected here, that if an Ego or ‘I’ is real or the essence 
of the Jiva, it must always exist along with it. But the ‘P no 


longer exists in the state of deep sleep, salvation etc. so, the ‘I’ is 
an effect of prakrti.® 


The answer to this question is as follows : The ‘I’ is present 
even in deep sleep, as is proved from such memory as “For hsuc 
along time I slept happily and did not know anything". It 
shows, the ‘I’ is present even in deep sleep as the substratum of 
knowledge and the feeling of happiness. Even the memory “For 
such a long time I did not know even myself", does not show 
the absence of ‘I’ during the state of deep sleep. But it means 
that it is present even in deep sleep, what is absent is the ‘I’ as 
it is during the walking state. Hence, the ‘I’ must persisi even 
during the states of deep sleep, swoon and the rest.” 


The Jiva, being an Ego, is a doer.? 


7 : It is proved by all 
spiritual injunctions : for example : 


"one wha desires ta ga ta 
Vedinta-pirijata-saurabha, 2. 3. 27. 
Vedinta-ratna-mafijisa, p. 5. 
Vedánta-pàrijáta-saurabha, 2. 3. 18. 
Vedint-ratna-manjasa, p. 7. 
Dvayanéatàpi na ca bh&ti cetanánüm itivi 

ng na ¢ 1 pratitivisayehamarthake 
—Sarvisesa-Nirvisega-K rsnastavarüja— verse 2b 
Vedanta-ratna-maríjüusa, p. 7. 
Ibid., p. 8. 


Vedinta-purijata-saurabha, 2, 3. 32-40, 
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svarg should perform sacrifices", or "one who desires salvation 
should worship the Brahman".! On account of its move- 
ment it is a doer as declared by Sruti: “The Jiva moves, 
within the body at will",? or “Thus, moves taking the vital 
breath." This also proves that the Jiva is a doer. It means 
that the Jiva is a material cause, being a knower and enjoyer as 
far as possible, of the vital breath, the sense organs and the 
buddhi etc. The sentence that, “Vijñana performs sacri- 
fice," also proves that the Tiva is a doer. Here one might ask 
does not ‘vijiiana’ mean ‘buddhi’ ? To this our reply would be : 
No ; because buddhi is not the doer itself but is an impelling 
force. "The fact is that the Jiva is only a doer. 


An objection may be raised here, if the Jiva is only a doer, 
it must always do only pure actions from which it could get 
only pleasure, but why does it do impure actions ? The answer 
to this question is as follows : 


There is no law governing the fruits of the past deeds. The 
Jiva does its actions impelled by past deeds, and at that time it 
does not know about purity or impurity of deeds. So, even 
though a doer, the Jiva is ruled by the deeds If we 
accept that buddhi is the doer, then what will be the impeiling 
power for the doer, which is a necessity ? So, the Jiva is only a 
doer.$ 


The Jiya does its actions as it desires just as a carpenter 
does his work or does not do his work as he desires. This 
agreement is possible in the Jiva, but is not possible in the buddhi. 
So buddhi is not the doer,” the Jiva is the only doer. 


Ibid. 

Ibid., 2. 3. 33. 

Ibid., 2. 3. 34. 

Ibid., 2. 3. 35. 

Vedanta-Kaustubha, 2. 3. 36. 
Vedinta-pirijata-saurabha, 2. 3. 37. 
Ibid, 2. 3, 39. 
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The Jiva is a doer not only during the state of mundane 
existence, but also in its state of salvation. As is clear from the 
fact that it performs the Samadhi. It is a doer. 


The Jiva is an enjoyer or bhoktà.? It is proved from such 
memory of deep sleep: “For such a long time I slept happily,’ 
and it enjoys supreme bliss produced from its direct vision of 


Brahman during the salvation-state.? Thus it continues to be so 
during deep sleep and salvation. 


The Jiva, being the knower, the doer, the enjoyer it could be 
said that the Jiva must be like the Brahman. To this doubt the 
siddhanti replies that, it is not independent, but is dependent on 
Hari‘ and its activity, existence, knowledge, enjoyment every- 
thing is dependent on Brahman. For example : the earthen jar is 
of thenature of clay, hence the existence and the activity of the jar 
is dependent on clay. Itis proved by $ruti, “Entered within, 
the controller of men”. Whatever the Lord, who has regard for 
the works done by the Jjva, makes it do good deeds and the 
rest in another birth too, on account of the futility of what 
is enjoined and what is prohibited. Even when it attains 


similarity to Brahman during the state of salvation, it remains 
under his control. 


The Jiva is without birth and death-eternal.? But, according 

to prima-facie view that “Devadutta is born and dead" so the 

Jiva is born and dies. It is only figurative, there is no birth and 

death of the Jiva, and it implies only that the material body is 

born or dies. In the presence of an existence of body, it is (its birth 

and death) natural. So the Jiva is neither born nor does it die, it 

is eternal (aja) as declared by the scripture itself: A wise man 
Ibid., 2. 3. 38. 

Ibid., 1. 3. 7, 3. 2. 13, 

Vedünta-ratna-maüjnsà, p. 12. 

Vedinta-Kamadhenu, Verse 1. 

Vedanta-parijata-saurabha, 2. 3. 40. 

Vedünta-párijata Saurabha, 2. 3. 41. 

Vedinta-párijata-saurabha, 2. 3. 16-17. 
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is neither born nor dies, Eternal among the eternal, An unborn 
one, indeed, hes by enjoying” — It its also proved by Smrti 
“unborn, eternal, constant and ancient he 15 not killed when the 
body is killed ” 


The Jiya is a part of Brahman.! Here, the ‘part’ means 
‘power’? It means Jiva is power of Brahman "All the beings 
are a foot of the Lord"? 1t also proves that the Jiva 3s a part of 
Brahman it 1s also proved by Smrti “Just my part, the Jiva 
came 1n the world of mortals as the eternal "* 


Here it may be asked the Jiva is a part of Brahman, so 
Brahman must experience pleasure and pain like the Jiva. To 
this objection, 1t 1s said that the Jiva experiences pleasure 
and pain under the influence of its past deeds, but Brahman does 
not experience any such feeling, just as the defects of light, 
which 15 the part, do not affect the sun, who 1s the whole 5 


Thus, in nature the Jiva 1s knowledge, a knower, a doer and 
an enjoyer, under the control of Brahman and a also part of 
the Brahman ail these things are true of the Jiva in bondage as 
well asin salvation 


(B) The size of the Jiva 1s very minute (atomic or anupari- 
māna) If we accept the medium size, the Jiva will also be 
perishable like the jar The followers of this siddhánt accept 
the size of the Jiva according to the size of the body Thus, the 
size of the soul of an elephant will be as huge as the body of the 
elephant The size of the mtelligence of an ant will be as smail as 
the body of an ant This will create the following difficulty 


When the intelligence of an elephant will obtain the body of 


lbid, 2 3 42 
Vedinta-Kaustubha, 2 3 42 
Vedánta-pàrijáta-saurabha, 2 3 43 
Ibid, 2 3 44 

Ibid , 2 3 45 


Vedinta-parydta-saurabha, 2 3 19 and Vedanta Kamadhenu, 
Verse f. 
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an ant, or, when the intelligence of an ant will obtain the body 
ofan elephant, it will be rather impossible for both of them to 
enter into the body of one another. Hence the outlook of the 
Maddhyam parimanavadin cannot be accepted.’ 


The all-pervading size of the Jiva is also defective. If we 
accept the all-pervading size, then the utkranti (going of the soul 
out of the body), gati (going of the soul to the higher worlds, like 
moon, etc.) and agati (return of the soul from other worlds in 
this world) of the Jiva should not occur, because the all-pervading 
entity cannot move. Only supreme Brahman is of the nature of 


all-pervasiveness. Hence the outlook of vibhuparimanavadin 
cannot be accepted.” 


Consequently, we have to accept the size of the Jiva as the 
most minute one (anu). This is from the text: “This soul goes 
out through the eye, or through the head, or through other parts 
of the body." “Whoever, go forth from this world all go to the 
moon alone," “Returning from that world to this world for 
action," and soon This is clearly declared by the scripture as 


well which says: ,‘The Jiva is as subtle as a hair-point 
divided and subdivided hundreds of times," 


Here it may be asked : the Jiva being atomic how can it 
experience the feelings of pleasure and pain of the entire body ? 
To this, we reply: Just as a drop of sandal wood-paste in one 
part of the body can soothe and enlighten the entire body, 
so, the Jiva, though it occupies only a point in the body, en- 


lightens the entire body and experiences ihe feelings of pleasure 
and pain of the entire body.® 


Vedinta-Kaustubha, 2. 3. 19. 

Ibid., 2. 3. 19, 2. 3, 21. 

3 Vedanta-pirijita-saurabha, 2. 3, 19. 

4 (A) Ibid., 2, 3. 22. 

(B) Joshi, Rasik Vihari: *A Note h i 
UM l > le on t c Doctrine of Non- 
Vol. ISENG Tawar C Moe ee Wess 


š 64, March 19 
5 NVedanta-parijata-saurabha, 2. 3, 23, 1965, ISMEO, Rome. , 
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Further, it may be objected The example of sandal wood- 
paste is not suitable, on account of the speciality of residence To 
this objection, we reply The Jiva, too, dwells into heart, viz, 
in one part of the bodv does not dwell everywhere as a con- 
sciousness, just as the sandal wood paste ! 


Thus, the Jiva 1s atomic in size, in bondage as well as in 
salvation ? 


(C) The Jiva is innumerable im. number The Ekanvavadin 
admits only Jiva in the universe None has, so far, attained 
final liberation Whenever that one Jiva will be liberated, the 
whole world will disappear 


To refute this doctrine, Nimbarkacarya propounde1 that 
in each body the Jiva 1s a separate being limited by that body? 
It proves that im allthe beings Brahman ıs one but Jiva is 
Separate and infinite Both Brahman and Jiva are possessed of 
mutual distinguishing marks In case, we do not accept a 
Separate Jiva in each body, then all the individual souls should 
Sleep after the sleeping of one, and all should be unconscious 
When one becomes unconscious Similarly, when one feels 
happy or unhappy all should feel alike This never happens 
Hence the outlook of Ekajivavádin cannot be accepted * 


Nevertheless the scriptural injunctions prove that the Jiva 1s 
not onc (endless) It 1s many while Brahman ıs one There 15 
a great difference by nature between the Jiva and Brahman m 
the passage “He who staying in the self, internally controls the 
self, He 1s the immortal self, eternal of all the eternals, animate 
ofallanimates, and being one without a second makes many 
desires "5 In evidence, all the three epithets, nityanam, cetandnam, 


Ibid , 2 3 24 

Vedanta Kaustubha, 4 4 15 
Pratidehabhinnam—Vedanta Kamadhenu, Verse 1 
Vedinta-ratna mañjūşā, p 19 

Ya ātmanı tusthan àtmánámantaro vamayatt / 
esa tu atmanan taryamyamrtah // 


nityo nityinam cetanagcetanindm / 2 13 
Eko bshünim yo vidadhati kaman// — Kathaka Up, Il, 
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bahundm, prove that the self is endless. The Brahma- 
sütra states that the Brahman in Jiva, who is Sarirabhimanin, 1s 
different by nature.! It also establishes that Brahman IS different 
from Jiwa? The omniscient and omnipotent ultimate reality is 
definitely superior to the Jjva. The Bhagavatgità also remarks : 
“O Arjuna ! It is not true that I was present before, I, you, and 
all these kings are never present in present, past and future.” 


In this way the natural difference between Brahman and Jiva is 
strongly established. 


When we accept infinite Individual souls, the question is that 
by propitiation one by one each individual soul will attain the 
final liberation and a stage will come when all the individual 
souls will attain mukti, and the creation will come to an end. The 
answer of this question is explicitly given by Nimbarkacarya in the 
course of the definition of the Jiva under the words 'yadananta- 
mahuh’ The Jiva is innumerable and endless, will never come to 


an end. The whole of the universe is full of the beings who 
have gross, subtle, and minute bodies. 


(D) There are broadly speaking two kinds of the Jiva, viz 
Baddha and Mukta.5 * 


G) Baddha, that is, one who is pointed out by the term 
‘unborn one’ (aja), eternal by nature, carried away by the current 


1 Bhedavyapadegaccanyah 
3 —Brahmasttra. 
2 Adhikam tu bhedanirdesgat 


- , —Brahmasttra, 2.1.21 
3 Na tvevaharm jatu nàsar na tvam neme janadhipah / 


na caiva na bhavisyamah sarve vayamatah param ]l 


Gita, 2. 12. 
4 (A) Vedánta-ratna-manjusá, p. 19. 


(B) Joshi, Rasik Vihari : ‘A Note on the Doctri - 
difference in Difference of Nimbàrka', East and Went 
Vo]. 15, No. 1-2., Jan. 1964, March 1965, ISMEO, Rome. 

5. Muktam ca baddhar kil 


a baddhamuktarr 
. Prabhedabzhulyamathaisu bodhyamm if wd 


—Vedinta-Kumadhenu, Verse 2. 
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of beginningless deeds,! and devoid of a true knowledge of. the 
real nature of itself or of the supreme being. One who has 
identified itself through nescience with the body of a god, or of a 
man, or of any other being, who is a modification of prakrti, and 
is experiencing sounds and the rest, the parts of prakrti, 
and is devoid of the supreme bliss.? Baddhas are of two kinds, 
viz. Mumuksus and bubhuksus. Mumuksus, again, are of two 
kinds, viz., bhagavatabhavapatti and nijasvarüpápatti ; bubhuksus 
are of two kinds, viz., bhavigreyaskah and nityasamsari.? 


(ü) Mukta, that is, one who has attained fortunately the 
grace of the Lord through his poor and pitiable condition, and 
has attained the supreme bliss through the practice of hearing, 
thinking and meditating of the vedanta by attending upon the 
feet of his Guru and who refuses prakrti. Muktas are of two 
kinds, viz., nityamuktas and muktas. Nityamuktas, again, are 
of two kinds, viz., Ánantaryya and parsada ; muktas are of two 
kinds, viz., bhagavatabhavapatti and nijasvarüpapatti.5 


The characteristics of the Baddha and the Mukta Jiva 
are very much the same. That is, like the. Baddha-Jiva, 
the Mukta-Jiva also is knowledge by nature and a knower, 
a doer, an enjoyer, atomic and infinite. Hence, although 
the characteristics of a  Baddha and a Mukta-Jiva are 
apparently the same, really these are not so. It is undoubtedly 
true, that a Mukta-Jiva too, is knowledge by nature, a knower, 
a doer, an enjoyer, atomic and infinite ; yet it is entirely different 
from a Baddha-Jiva, because it is all the above in an entirely 
different sense.® 


—m  .— T— .— . 
1 Anadimayapariyuktarüpam / . 
tvenamvidurvai bhagavat-prasadat // 


— Vedanta Kamadhenu 4. 2 
Vedanta-kaustubha, 1. 4. 10. : 
Vedànta-ratna-maíijüst, p. 22. 
Vedanta-kaustubha, 1. 4. 10. 
Vedünta-ratna-maíijüsa, pp. 22-23. . 
Chaudhuri Dr. (Mrs.) Roma, “Nimbarka's Theory of Self 
‘Finite-Self’, Ed. by Swami, B. H. Bon Maharaj, Vrindavan, 
1963. 
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3. THE CONCEPT OF JAGAT 


This concept has been clearly explained by Sri Nimbarkacarya 
in the following verse of the Vedanta-kamadhenu :— 


Aprákrtam prakrtarüpakam ca / 

kalasvariipam tadacetanam matam // 
mayapradhanadipadapravacyam / 

guklidibhedasca samepi tatra // [ Verse 3] 


“The acit or Jagat is of three kinds, viz. (1) Aprakrta—not 
derived from prakrti. (2) Prakrta—derived from prakrti (3) Kala, 
the time. In the things of prakrta we have the ordinary material 
Objects, it consists of three Gunas, viz., sattva, rajas, and tamas.” 
The process of creation and destruction is as follows 2 


In creation first the ether originates from the Lord, from the 
ether air, from air fire, from fire water, and from water earth, in 
every case, Lord is the real creator. In destruction, the process is 
just the reverse of the process of creation, viz., first the earth 
is merged in water, water in fire, fire in air, air in ether, and the 
ether in the Lord. Just as salt is merged in water. 


In that process the acit or Jagat is the effect of. Brahman and 
abides in Brahman. 


4. THE CONCEPT OF BRAHMAN 


In the philosophy of Nimbárka, the absolute ultimate reality 
js Srikrspa himself. He is denoted by the term “Brahman”, 
who bas inherent nature, attributes, powers and so on? He is 


Lord of cause of causes. He is controller of all. He is Lord of 


all? Hc is variously known as: Krspa, Har, Ramaàkánta, 
Purusottama, KeSava, Madhava, Bhagawán, etc.* and on his left 


Vedanta-parijata-saurabha, 2. 3. 1-14. 
dew WE 
wa SA PAR Massari, l. 1. 1, Vedinta Kamadhenu, 
Brhadarapyaka Upanisad, 3. 4. 22, 
Vedinta-parijata-saur 


i 
2 
3 
" abha, Savi$ega-Nirvifesa krsna- j 

—Vedinta K&madhenu. sa-Nirvisega krsna-stavaraj, 


THE CONCEPT OF BRAHMAN [ 13 


side the daughter of Vrsabhinu (Radhika) 15 illuminated with a 
corresponding beauty, who 1s attended on by thousands of female 
friends and who 1s the giver of all desired objects ! This concept 
of Brahman has been clearly explained by Srinimbarkacarya ın 
the following verse of Ved'tnta-kamadhenu (Da$a$loki) 


Svabhavatopastasamastadosa- 
masesakalyánagunaikarà&im / 
vyuhánginam brahma param varenyam 
dhyayem krsnam kamaleksanam harim š 


—Vedanta-kamadhenu, Verse 4 


(I meditate on the Supreme Brahman, viz Krsna, Hari, who 
has eyes like the lotus, who naturally has destroyed all the 
defects, is the store of all auspicious attributes Whose body ıs 
represented by the vyiiha and who is attended by all) 


(A) By nature, Brahman has destroyed all the defects, viz, 
the five kinds of klegas such as avidyà (nescience), asmita (egoism), 
Taga (passion), dvega (aversion), abhinivesa (the will-to live) 
These Megas are denoted by the words tama, moha, mahamoha, 
tamisra, andhatimisra Tama  (nescience) covers the real 
nature of things, moha is confounding the body with the soul, 
mahamoha ıs that which hankers after enjoyment, tàmisra, wiz, 
Malice, andhatamusra, viz death He is absolutely free from the six 
kinds of modifications (vikaras) suchas birth, existence, growth, 
transformation, decay and death He is freefrom three gunas,viz , 
sattva, raja, and tama Nevertheless, the authorities of the sruti 
Prove that he is free from all sins, without old age, without 
death, without grief, without hunger, without thirst He has true 
desires, and true volitions ” “He ıs not affected by the deeds, 
klesas (hindrances), fruitions of karma (vipaka) and so on "? 


On the other hand, He is endowed with all the auspicious at 
tributes and qualities like knowledge, power, strength, sovereignty, 


1 Vedànta-K imadhenu, Verse 5 
2 Vedanta ratna mafiyist, pp 43 44, Vedanta ptrijati-saurabha, 
32 11, 30 
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energy, valour, saugilya, vatsalya, mardava, àrjava, sauharda, 
etc, Knowledge—the direct perception of all space, time and 
objects; power—the capacity of making the impossible; strength— 
the power of supporting the entire universe ; sovereignty —the 
power of controlling everything, energy—tirelessness inspite 
of continued and unlimited labour, valour—the capacity of defeat- 
ing all without being ever defeated by them. These six qualities of 
Brahman help him in creating the universe. Saugilya—to be 
connected with all without considering the lowliest and the most 
unworthy,inspite of his own greatness ; vàtsalya—never looking at 
the faults of His devotees; mardava--non-endurance of the 
miseries of those who are dependent on Him ; üárjava—the perfect- 
ness of mind and speech ; Sauharda—the dilligence to protect 
others ; Sarvagaranya or somya— being the place of refuge ofall ; 
karunya—the nature of destroying the faults of others; sthiratva— 
remaining steady in wars ; dhairya—maintaining promises ; daya— 
feeling grieved at the grief of others without any cause, and being 
desirous of removing their griefs ; madhurya—having sweetness 
like the nectar etc. All these qualities of Brahman help Him in 
the protection of those who are dependent on Him.! 


The Lord is all blissful and is the source of bliss to all Jivas. 
His bliss is unlimited.? Through His bliss, He desires to be 
many and creates the universe? As declared by gruti, “He 


um : may I be many and may I procreate, He created all 
this," 


The Lord has a physical body upon which those desirous of 
salvation meditate. Meditation, tao, is passible oly ifthe Lord bos 
a body.® Sruti speaks also that the Lord has physical body. “The 
person who is seen within the sun, having a golden beard, having 


1 1 Genta-ratnamanjusa, pP. 44-45, Vedaünta-parijáta saurabha, 
Ibid., 1. 3. 9. 

Ybid., 1. 1, 17. 

Taittiriyopanisad, 2. 61. 

Vedinta-kaustubha, 1, 1. 21. 
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golden hair ctc"! The person who is seen in the eyes,"? and 
so on 


Brahman is denoted by the words such as Ether, vital— 
breath, light, Gayatri metre, etc? He has spiritual body*, the 
$ruti speaks also, spiritual, having the vital—breath for the body, 
of the form of light, having true volitions etc 5. He 1s the eater of 
the movable and the immovable ® He is great and all-pervasive 5 
He 1s the ob,ect to be worshipped and the object to be known ? 
This Lord is the immortal, the fearless, this is Brahman® He is 
all happiness,’ He is the controller of all, is the seer of all, ıs the 
inner controller ! He is invisible and omniscient 1? He 1s ım- 
perishable, 1s all-pervading 3: His nature ıs everpresent and is the 
cause of the appearance of the nature of Jiva 4 Brahman is 
the omniscient, omnipotent !5. It is known by all creation, viz 
movable and immovable He 1s the whole of Jiva?® He ıs the 
maker of all which are seen in dream and are indicative of pure 
and impure fruts? Through His desire the Jiva’s bondage 
and salvation. arise, as declared by sruti "The cause of the 
World, bondage, abiding and salvation ?® Brahman ıs not en- 


Chandogyopanisad, 1 6 6 
Ibid, 1 7 5 
Vedanta-paryata saurabha, 1. 1 23-31 
Ibid, 1 2 2 
Chandogyopanisad, 3 14 2 
Vedanta paryata-saurabha, 1 2 9 
Ibid , 1 
Ibid , 1 
Ibid , 1 
10 Ibid, 1 
il Ibid, 1 
12 Ibid, 1 
13 Ibid, 1 


14 Ibid, 1 
15 Ibid, 1 
16 Ibid, 2 
17 Ibid , 3 
18 Ibid, 3 
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joyer Though he is abiding within all sentient and non- 
sentient, yet He is not touched by their defects, is endowed with 
His all auspicious attributes, just as: the sun, reflected on different 
water-houses, does not participate in the defects of their increase 
and decrease. As $ruti speaks: “He is not smeared with the misery 
of the world.” Brahman is unmanifest. “He is not perceivable 
through the eyes nor by speach, and so on,” but He becomes 
manifest through the loving devotion and meditation. Just as there 
is manifestation of the sun, fire and like through the repetition of 
the means resorted to by those who long for them. As declared 
by Sruti and smrti : “He, with his nature purified through the 
clarification of the knowledge of Brahman, perceives, meditating 
him who is without parts", and “O Arjuna, I may be known 
through exclusive devotion, and, O paramatapa: perceived in 
truth, and entered through exclusive devotion” Brahman is 
unlimited, but He becomes limited for those devotees who medi- 
tate Him, just as the Justure of the sun through a window.5 
Brahman alone is the giver of fruits of all deeds in accordance 
with particular duties to which they are entitled, 


Thus, by nature Brahman has destroyed all the defects and is 
endowed with all attributes and qualities. 


(B) Brahman is the cause of the universe.? Brahman alone 
is the cause of the creation and destruction of the universe. All 
names and forms arise from Him and return to Him. 


Brahman is both material cause and efficient cause 
(spaddna and nimitta Kárapa) of the universe.” As declared by 


Ibid., 3. 2. 13, 

Ibid., 3, 2. 11, 20, 30. 

Ibid, 3, 2. 23. 

Ibid., 3. 2. 24-25. 

Ibid., 3. 2. 32-34, 

Ibid., 3. 2. 38. 

lbid., 1. 1. 10-12, 19, 2. 1. 35, 2. 3. 8, 13. 
8 Ibid., 1, 3. 42. 

9 Ibid., 1. 4. 23-27. 
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the $ruti : Brahman was the forest, Brahman the tree from 
which they cut off the heaven and the earth O learned man, ask 
through the mind whereon it stood supporting the worlds ”1 It ıs 
the material cause in the sense that it enables its natural saktis 
capacity, viz ,the cit and the acit in their subtle forms, to be mani- 
fested in gross forms , and it is the efficient cause in the sense that 
it unites the individual souls with their respective fruits of actions 
and means of enjoyments. Thus, the creation of the universe is 
nothing but a manifestation 1n a gross form of what was subtle 
before and is thus a sort of modification or parinama 2 


Parmama means modification or transformation or actual 
change, resulting in an effect having equal reality with the 
material cause, or, production of an effect that has same kind of 
(either real or unreal) existence as that of tts material cause The 
example of the transformation of milk into curds 1s often quoted 
In this school of thought, there 1s entire modification of the 
substance, name andform of the cause The change of the 
cause is real The relation between the cause and the effect 15 that 
of difference and non difference The cause itself assumes the 
shape of the effect In reality, both are real The milk itself 
changes into curds, the effect in the cause in the form of the 
cause or the aktı is accepted It established the relation of 
difference and non-difference between the cause and the effect ? 

Parinüma has been divided into two kinds 4 

(1) Svarüpa parinama as of the sámkhya system (u) Sakti- 
Viksepa-laksana-parmám — Nimbárkacürya admits the Brahma- 
Kiranavida or the Brahmagaktikdranavada® According to 
him the Universe exists 1n the Brahman in unmanifest form or 
identical form or in the form of potency (šakti) because it becomes 


| Ibid, 1 4,25 

2 Ghate, V S, The Vedanta, p 28, Poona, 1960 

3 Josh, Rasik Vihari, “The Role of Indian Logic in the 
Doctrine of Causality”, Melangs D’ Indrinisme a Ja Mémoire 
De Louis Renou, Paris, 1968 

Vedanta-kaustubha, 2 1 26, p 169 
Vedanta-Parijita-saurabha, 1 4 26 
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manifested as before. In this view the relation between the uni- 


verse and Brahman is that of difference—non-difference such as 
the case of gold and ornaments.' 


Several objections may be raised against the causality of 
Brahman. The most important and very natural one ts : why 


should Brahman who has all His desires eternally fulfilled 
create this universe ?* 


To this question, Nimbarka replies ; The creation of Brahman 
is the mere sport, just like, the mere sport of kings. In ordinary 
life, the play of an emperor, who has attained sovereignty, with 
various kinds of dice, wooden bails, etc. is a mere sport without 


any desire for fruit, so Brahman creates the world in mere 
sport without any need? 


The second objection, which leads to the above, is no less 
natural. If the Lord creates this universe in mere sport, then 
why is there unequality in the universe ? Why js one rich and the 
other poor, one happy and the other unhappy, etc., why is it 
so? It means the Lord is not all merciful, but is cruel, 


Hence Nimbàrka replies:  Unequality and cruelty of un- 
equal creation and destruction, etc. depend on the deeds of 
the Jiva, just as the cloud in producing different kinds of shoots 
depends on their respective seeds. So the Sruti: “One becomes 
good by good deeds, bad by bad deeds." Thus, Brahman is not 


responsible for the miseries and various lots of Jiva. Jiva is itself 
responsible through its own deeds.* 


It may be said that it is not just or right that Brahman 
should give the fruits of deeds in accordance with the deeds of 
Jiva, as there was no difference between Jiva and Brahman prior 
to creation. As declared by Sruti, “The existent alone, my dear, 


l Joshi, Rasik Vihari: “The Role of Indian Logic in the 
Doctrine of Causality’, Paris, 1968, 

2 Vedinta-Parijata-saurabha, 2. 1. 31. 

3 Ibid., 2. 1. 32. 


4 VNedinta-parijta-saurabha, 2. 1, 33. 
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Was this in the beginning” So, unequality and cruelty of un- 
equal creation depend on the Lord ! 


It 1s not so because the creation 1s beginningless He creates 
the universe in accordance with the deeds of Jiva, which has 
been done by the individual souls in the previous creation A 
subsequent creation cannot arise all of a sudden, so it depends on 
à prior creation It is clear from Sruti “The creater formed 
the sun and moon as he did before,” and so on? 


One or two objections will be considered against this doctrine 
that Brahman is the creator of the world — It 1s to be objected , 
Brahman 15 not the material cause of the universe, because there 
18 difference between Brahman and the world Brahman possesses 
the attributes of sentience, while the world possesses just the 
Opposite attributes of non sentience and t 15 the rule, whatever 1s 
different from something has not that for its material cause, just 
as the pot, which is different from the ether has not the ether 
as its material cause 3 


But Nimbàrka points out, there 15 no rule that there will be 
à Similarity between a material cause and its effect in every 
respect So it cannot be said that the world, being different from 
Brahmam, cannot arise from Him As sruti says "There is the 
origin of hairs on the head and so on from a person from whom 
they are different, and of scorpions from the cowdung from which 
they are different 2” 

An objection is raised Brahman is not the material cause of 


the world 1n dissolution, because, Brahman, the cause, like the 
effect, viz the world, will be non sentient 5 


The answer to this question 1s as follows Just as the evo- 
lutes like the pot, when dissolved, do not defile the lump of clay 


Ibid , 2 1 34 

Ibid , 2 1 34 
Vedànta-kaustubha, 2 1 4 
Vedanta p'irj ita saurabha, 2 1 6 
Ibid, 2 1 8 
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with their own attributes, so this world, consisting of non- 
sentient, when dissolved into Brahman, does not defile Brahman, 
possessing the non-sentient as His power.! 


It may be objected : Brahman is the material cause of the uni- 
verse, then He Himself will experience the pleasures and pains in 
the form of Jiva, so that there will be no difference between the 
enjoyer (viz. the Jiva) and the controller.* 


The answer to this is as follows: Just as, in ordinary life, 
though foams, waves and the rest, having the sea as their 
material cause, are all non-different from their respective causes, 
there is still a mutual difference amongst the particular effects 
themselves. In the same manner there may bea mutual difference 
between the enjoyer and the controller, although they are non- 
different from Brahman, having Brahman as their materíal cause. 
The fact, however, is, according to Nimbarka, that there is 
difference and non-difference between Jiva and Brahman. 


Thus, we conclude that according to Nimbarka Brahman is 
both the material cause and the efficient cause of the universe 


and its soul, And Nimbarka, like that of the Sámkhya, is the 
upholder of Satkiryavada. 


The most important and natural question is raised. What is 
the proof of the existence of Brahman? The answer to this is 
as follows : Scripture alone is the source of knowing Brahman 


5. DIFFERENCE BETWEEN JIVA, JAGAT AND BRAHMAN 


In the first place, there is difference of nature between 
Brahman on the one hand, the Jiva and the Jagat on the other. 
The mutual difference in the nature and concept of Jiva and 
Brahman is obvious. Brahman is the cause and Jiva his effect 
or transformation. There is a difference between the cause and 
its effect, as between the clay and the pots, dishes, etc., between 
the gold and the bracelets, ear-rings, etc., between the tree and 
Se, 

| Ibid, 2. 1. 9, 

2 ]bid., 2. 1. 13. 


3 Vedznta-parijata-saurabha, 1. 1. 3. 
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the leaves, fruits, ete , between the sea and the foams, waves, etc , 
and between the sun and its rays Similarly there + a difference 
between the Jiva (the enjoyer) and the Brahman (controller) ! 


And agam, Nimbárka points out that there 1s difference 
between Jiva and Brahman as between the cause and the effect. 
He says that the creator of the world, viz, Brahman i5 some- 
thing more than the embodied soul, the enjoyer of pleasure and 
pain, “On account of the indication of difference.”* As in pass- 
age. “O' the soul, indeed, should be seen", the knower of 
Brahman attains the highest, “Who controls the soul within '? 


Moreover, just asin ordinary life, the diamond the lapis 
lazuh, the ruby and the rest, which are modification of the 
earth, are different from the earth , and the leaf and so on, which 
are modification of the tree, are different from tree , the ray of 
diamond is different from the diamond So, the Jiva which 15 
modification of the Brahman, is different from Brahman 4 


There 1s a difference between Jiva and Brahman as between 
the part and the whole Jiva 1s the part of Brahman Brahman ts 


the whole As declared by the $ruh “For t 15a part of the Highest 
A ‘part’ means a ‘power’, itis. clear from sruti “The Jiva, a 


power of highest, is small in power and not independent." 


The vedic mantra also confirms 1t. The part idea comes from 
the purugasükta, quoted in chindogya upanigad (3 12 6) püdo'sya 
visvabhtitànt tripidasyámrtam divi" (all the beings. are His foot, 
immortal in the heaven is His three feet), A ‘feet’ means a 


part 9 
The smrti also corroborates the concept of part thus "In 


1bid,2 1 3 
Adhikam tu bhedanirdegut 
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—Brahmasttra 2 1 21 


Vedanta-paryata-saurabha, 2 1 21. 
lbid, 2 ) 22 

Vedtnta-kaustubha, 2 3 42 

]bid, 2 3 43 
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this world of life the Jiva is My own part, in the form of eternal 
part." (Gità 15.7).! 


The relation. of part and whole declares : that there is a 
difference between Jiva and Brahman, “On account of the desig- 
nation of variety” i.e., on account of the designation of differ- 
ence. The Jiva is, by nature, a part, and subject to bondage 
and salvation, while Brahman is, by nature, whole and the ocean 
of a mass of attributes like omníscience and the rest. The 
following are designation of difference: “Who rules the soul 
within ; having entered within, the ruler of men; the soul 
indeed is supreme, self-dependent, possessing superior qualities, 
the Jiva is less powerful, dependent, lowest, the two unborn 


selves, the knower and the non-knower, the lord and the non- 
lord.? 


The statement of difference (bheda) is expressed by Nimbar- 
kaücarya in Brahma-sütra 1.1.18. The Jiwa is different from 


Brahman, on account of the designation of difference.* 


Just as 
the vedic mantra: 


“He is indeed, the essence ; For indeed on 
attaining the essence, he becomes blissful.” Tt designates a 
difference between Brahman as the object to be obtained, and 
the Jiva, as the obtainer, the obtainer cannot be the object to be 
obtained. "Thus, there is a difference of nature between Jiva 
and Brahman, otherwise, an intermixture of attributes will 
tesult.* To prove this statement of difference, Nimbarkacarya 
says that the Jiva is not blissful but only Brahman, beeause 
Brahman is the cause of the bliss of Jiva® ; and the bliss of the 
Jiva is momentary, while the bliss of Brahman is endless 


Here a doubt arises that when Jiva and Brahman, both are 
conscious, both must be blissful. As Sruti says “may my (sheaths) 


Ibid., 2. 3. 44, 


l 

2 Vedinta-ptrijata-saurabha, 2. 3. 42. 
3 Bhedavyapade£acca 
4 
5 


—Brahmasttra 1. 1. 18, 
Vedanta-parijata-saurabha, 1. 1. 18, 
lbid., 1. 1. 15, 
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consisting of food, consisting of the vital-breath, consisting of 
the mind, consisting. of understanding and consisting of 
bliss, be purified”! It is said that what consists of bliss ts 
Something to be purified , and as it 1s impossible for the ever- 
pure supreme soul to be something to be purified so that which 
consists of bliss is the Jiva 


To this, the answer is as follows that blissful is Brahman 
alone, on account of repetition, wz the word ‘bliss’ has been re- 
peated m iny times in Scripture in reference to Brahman alone 2 So 
it 15 established that Jiva is different from Brahman, because on 
attaining him the Jiva comes to be united with bliss 3 


Who is within the sun, within the eye, and 1s to be worship- 
ped by those who are desirous of salvation? He is Brahman 
alone, not Jiva To prove this Nimbàarkacürya explains “antasta- 
ddharmopadeént,” that 1s, there is difference between Brahman 
and Jiva, because Brahman has special qualities such as He 1s 
free from all sins, He is the soul of all and so on.‘ 


The statement of difference (bheda) 1s further expressed by 
Nimbarka in his commentary on Brahma-sürta 1 1 22 ‘bheda- 
vyapadesáccanyah! It means, by nature, Brahman is different 
from the individual souls of the sun and the rest, within which 
He dwells, on account of the designation of difference Again, 
tt means that Brahman ın Jiva, who 1s Sariribhimánin, 1s diffe- 
rent by nature It 1s also mentioned in the śrutı “Who dwel- 
ling into the sun, 1s other than the sun, the sun does not know 
him, of whom the sun is the bods, who controls the sun from 
Within Hes your soul, the inner controller, immortal” Thus, 
itis established that Brahman is different from Jiva within which 
He dwells 5 


*Sarvam khalvidarn brahma tajjalaniti $tntupasit” viz, “All 


Ved'inta kaustubha, 1 1 13 
Vedanta-kaustubha, 1 1 13 
Ved"nta-parijati saurabha, 1 1 20 
Ibid, 1 1 21 

Ibid, 1 1 22 
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this, indeed, is Brahman, rising from him, disappearing into him 
and breathing in him ;—calm, one should meditate on him.” 
For the purpose of meditation it is said that ‘manomaya prana 
garira’, It means Brahman has a spiritual body and a vital- 
breath body. Here, it is understood, that for the purpose of medi- 
tation the spiritual body is Brahman alone, not Jiva. Because 
Brahman alone, celebrated in all the vedántas, is referred to in 


the words, “sarvam khalvidam brahma.”? 
Brahman is different from Jiva. 


It means that 
To make this clear Nimbarka gives the evidences of śruti and 
smrti. First of all he gives the evidence of Brahma-sitra 
“Vivaksita gunopapattesca" and “anupapattestu na garirah”. Both 
sutras declare that Brahman is different from Jiva, “because of 
the appropriateness of the attributes intended to be stated", 
and “on account of inappropriateness, not the embodied (soul)*.” 
It means Brahman has the spiritual (manomaya) and vital- 
breath body, the form of light; He has true volition, has the 
ether as the soul, has all desires, has all odours, has ail tastes, 
ctc., while Jiva has no spiritual body, and has not the above 
mentioned attributes such as: having alldesires, having all 
odours, etc. “Karmakartavyapadegacea” and "$abdavifesat" 
both stitras of Braham-sttra declare, too, that Brahman is diffe- 
rent from Jiva “because of the designation of object and agent?” 
and “on account of the difference of words.” It means Brah- 
man is object and the Jiva is agent. For instance: “Having 
departed from here, I shall attain him,"? in this sentence Brah- 
man is object, while Jiva is an agent. And on account of differ- 
ence in words,it is proved also that Jiva and Brahman aredenoted 
by different words, viz., the genitive and the nominative respecti- 


Chándogyopainsad, 3. 14. 1. 


Vedanta-parijata-saurabha, 1. 2. 1. 
Ibid... 1.2. 2. 


Ibid. 1.2.3. 
Ibid., 1. 2. 4. 
Ibid., 1. 2. 5. 


7 Chzndogyopanisad, 3. 14. 4. 
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vely. Asin grutt “This my soul is into my heart” In this 
sentence the mutual difference between Jiva and Brahman is 
obvious. 


To conclude this statement of difference (bheda) Numbürka 
further gives the evidence of smrti “O Arjuna! the Lord dwells 
in the heart of all beings? ‘He who sees Me everywhere and 
sees everything in Me, of him I will never fose hold, and he shall 
never lose hold of me”? ‘He, who established in unity worships 
Me abiding within all being’, that. yogin tests in Me whatever be 
his mode of hyingp” ‘There ıs nothing higher than J, O 
Dhanafyaya’ all this threaded in Me as rows of gems in a string "5 
‘Since T excel the perishable, and am more good than the imperi- 
Shable, I am renowned in the world, and in the Veda as the 
supreme person (purusottam) 5, All these above evidences esta- 
blish the mutual difference between Jiva and Brahman 


There ts difference between Jiva and Brahman, Brahman 
15 ever-free from all sins, while Jiva 1s an enjoyer of the fruits of 
the deeds done by atself 7 Scripture is the sole proof Such as 
“Of these, he who ts the supreme self 1s called to be eternal and 
devoid of all properties of matter. He 15 not smeared even by 
the fruit as a lotus leaf 1s not touched by water, the activeself, on 
the other hand, 1s another, who ts ible to release and bondage! ” 
Thus, it 1s established that Jiva 1s an enjoyer of the fruits of the 
deeds, while Brahman is ever-free from all sins. 


Brahman 3s an eater who is destroyer of world, while the 
movable and the immovable are Food which have death for their 
condiment It declares that Brahman 1s different from Java. As 


Chindogyopamsad, 3 14 3 
Git, 18 6! 

Ibid , 6 30 

Ibid , 6 31 

Ibid , 7 7 

Ibid, 15 18. 

Vedintr-pary ita-saurabha, 12% 
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éruti: “He to whom both the Brahmana and the Ksatriya are the 
food and death the condiment, who thus knows where He is ?! 


“stam pibantau sukratasya loke guha pravistau."* Here it is 
understood that there are two sentients, viz., Jiva and Sup- 
remeself into the cave, where the mutual difference is obvious 
between Jiva and Brahman. Brahman is difficult to see, who 15 
hidden by yoga-maya, who is all-pervasive, who has entered 
into the cave ; while Jiva who arises with the vital-breath, who 15 
aditi, who is made of the deities, who was manifested’ through 
the elements, who has entered into the cave.2 To prove this, 
Nimbárka points out that Brahman is the object to be worship- 
ped! and the object to be known? ; while Jiva is worshipper® and 
knower?. The mutual difference is obvious between them. 


Brahman is the inner-controller, while Jiva is not the inner- 
controller because both the kanvas as well as Madhyandinas depict 
Jiva as different from the inner-controller, viz., Brahman. As 


$ruti : “He who is dwelling in intelligence" and “he who is 
dwelling in the soul? 


Brahman is imparishable and the source of beings, while Jiva 
is not denoted by the words ‘imperishable’ and the source of 
beings. So, there is difference between Jiva and Brabman, on 
account of attributes and difference. As Sruti says, the designa- 
tion of attributes is *All-pervading" and the designation of 
difference is Higher than high imperishable,"? The statement 
of difference (bheda) is expressed by Nimbarka in Brahmasutra 
1.3.5., "bhedavyapadeáaücca". It means, Jiva cannot be the 


Vedinta-parijata-saurabha, 1. 2. 9. 
Kathopanisad, 3. 1, 3, 2. 1. 7, 1. 2. 12. 


Ved3nta-pirijtta-saurabha, 1. 2. 11. 
Ibid 1; 2; 12., 
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5 Ibid. 
6 lbid. 

7 ibid. 

8 Ibid., 1. 2. 21. 
9 Ibid., 1.2. 23. 
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heaven, the earth and the rest, on account of the designation of 
difference, viz., **there is difference between the Jiva which has 
little knowledge, and is subject to bondage and salvation through 
Lord's Maya consisting of the three gunas. and the Brahman 
who is the omniscient Lord. It establishes that there is difference 
between Jiva and Brahman as the knower and the object to be 
known.! 


Regarding the relation of Jiva and Brahman, it is 
explained that, Brahman is non-eater, while Jiva is an eater.2 As 
declared by the gruti: “of these two, one tastes the sweet berry, 
the other looks on without eating.” 


Jiva and Brahman are different from each other. Brahman 
is the omniscient, while Jiva is non-knower in deep sleep.* As 
in $ruti ; “Embraced by the intelligent soul, he does not know 
anything eternal, nor anything internal."5 


There is indeed difference between Jiva and Brahman on 
account of words like ‘lord’ and the rest, i.e.5 On account of $ruti 
like : ‘He is Lord of all’, ‘the controller of all’, ‘The ruler of all’, 


“He rules all this’, ‘The Lord of all’ etc. 


Jiva is alone, that is subject to deeds and participates in 
imperfections, but Brahman is not subject to deeds. It 15 
said by gruti: “The two birds of handsome plumage, close 
friends cling to the same tree. One of them eats the sweet 
berry, while the other, without eating looks on." It means, Jiva 
is an enjoyer on account of its imperfections, while Brahman is 
not touched even by an odour of imperfection, and He is not 
the enjoyer of the names and the forms to be created by Himself.? 


Vedtinta-parijata-saurabha, 3. 5. 
Ibid., 1. 3. 7. 

Mundakopanisad, 1. 1. 3. 
Vedanta-parijata-saurabha, 1. 3. 43. 
Brhadaranyakopanisad, 4. 3. 21. 
Vedinta-parijata-saurabha, 1. 3. 44. 
Ibid., 3. 2. 13-14. 
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Thus, Baddha Jiva is entirely different from Brahman, being 
imperfect, sinful, impure and so on. 


(B) There is difference between Jiva and Brahman in bon- 
dage as well asin salvation. Mukta Jiva is different from Brahman 
in two respects. In the first place, the freed-soul is atomic in 
size, while Brahman is all-pervading. Atomic Jiva cannot be- 
come all-pervasive in salvation. But it can take place in several 
bodies through its attributes of knowledge, as the case of a lamp, 
though placed in one place, pervades many places through its 
ray.) As scripture shows : ‘the individual soul is as subtle as a 


hair point divided and sub-divided hundreds of times. He is 
potentially infinite. He has to be known.” 


In the second place, the freed soul, though similar 
to the Highest Brahman, yet cannot possibly be the lord of all 
the sentient and the non-sentient, their controller, their supporter, 
all-pervasive, and so on ; and hence its lordship is exclusive of 
the activities in connection with the universe? 


Thus, it is established that Jiva isnot absolutely different from 
Brahman like the Madhva-philosophy, but the mutual difference 
between Jiva and Brahman is equally eternal, natural, and undeni- 
able, in bondage as well as in salvation. In the very same 
manner, the mutual difference in the nature and concent of 
‘Jagat’ and Brahman is obvious. Brahman is the cause and the 
Jagat is its effect. The cause and thé effect cannot be absolutely 
non-different.| Brahman is of the nature of all-pervading, 


omniscient, and non-gross, while the Jagat is inanimate and 
gross 


Thus, the mutual difference of the three is distinctly esta- 
blished. 


Vedanta-Kaustubha, 4. 4. 15, 
Svetásvatara Upanisad, 5.9. 
Ibid. 


Vednta-parijata-saurabha, 2: 12:165, 
Ibid., 2. 1. 4, 
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6  NON-DIFFERENCE BETWEEN JIVA, JAGAT AND BRAHMAN 


In reality, there 1s mutual non-difference between Jiva, Jagat 
and Brahman as between the cause (or the Whole) and the effect 
(orthe part) Because, Brahman is the cause (or the whole) of the 
Jagat, and Jiva, and Jivaand Jagat are as effects and the parts of 
Brahman. Nimbarkücarya points out that there is non-difference 
between the cause and the effect and not absolute difference , On 
account of the texts! of the $ruti, the smrti and the sttras In 
texts. “The effect, having its beginning in speech, 1s a name, the 
reality 1s just the clay,‘the existence alone my dear, was this in the 
beginning one, without a second’, ‘He thought, may I be many , 
may I procreate’, ‘He created the light ; ‘All that has this for its 
soul’, ‘that 1s true’ ‘that 1s soul’, ‘thou art that’, ‘All this, verily, 
iS Brahman, emanating from Him, disappearing into Him and 
breathing in Him, ‘that was unmanifest then’ ‘it became manifest 
by name and form’ and so on” 2 


For this also, says Nimbarka, there 1s non-difference between 
the cause and the effect, because the effect 1s perceived only 
When the cause 1s existent š 


Again he says, the effect which belongs to a posterior time 
IS present in the cause. So the effect is non-different from the 
cause As declared by the $ruti, “Brahman, indeed, was this in 
beginning.*”’ 


Further, he makes it clear that it cannot be said that the 
effect does not exist prior to creation, on account of the designa- 
tion of what ts non-existent, as in the text “The non-existent, 
indeed, was this in the beginning ” Because, the pre-existence of the 
effect 1s known from the complementary ‘passige, viz, 
“That was existent "5 And he again says, the pre-existence of the 
effect 1s known from reasoning He admits that the names, 


Vedinta-p'iriytta-saurabha, 2. 1. 14 
Ibid 

Ibid , 2 1. 15 

Ibid , 2 t. 16 

Ibid , 2 1. 17. 
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forms, knowable by means ofthe evidence of direct perception 
and the rest; all are real, on account of being perceived. An 
agent, viz. a potter, makes a pot out of a lump of clay, 
that is existent. Here, like the lump of clay, the existence 
of the pot, too, is known from direct perception. Hence 
the activity of the agent, too, is not useless. Here, it cannot be 
said that as the pot already exists, like the lump of clay, the 
activity of the agent has no meaning. Because, the pot which 
was unmanifest before is made manifest. Hence the activity of 
the agent is not useless. The names and forms, mentioned in 
the Veda, are used just as they were before. Thus, according to 
Nimbarka, the conventional usage of names and forms is not 
unprecedented. On the other hand, Nimbarka says that the 
origin of a non-existent effect does not fit in, since the origin of 
a barely sprout from fire is never seen. It cannot be said that 
although fire hasno power of producing such an effect, it has, none- 
theless, the power of producing sparks—for, in an effect produced 
from gold and the rest of a known weight, a different weight is 
never found. Likewise the sparks of fire, which are its evolutes 
and known through the evidence of direct perception, are per- 
ceived by all, there being no evidence for the imaginary doctrine 
of a power producing unprecedented objects. | Hence, the 
doctrine of anon-existent effect (Asatkarya-vada) is unreasonable.! 
Nimbàrka states once more another reason for the existence of 
the effect, thus: the other text is the text aptly teaching the 


pre-existence of the effect : viz., “The existent alone, my dear, 
was this in the beginning."* 


The above-mentioned doctrine of existent effect (satkarya- 
vada) is explained by the following illustrations. Such as: just 
as a piece of rolled up cloth, although not known to be a piece 
of cloth, does not, for that reason, become non-existent, but is 
indeed existent, existing in a different form, and when spread out 
One more, is known to be a piece of cloth; just as the drawn forth 
limbs of a tortoise are not perceived, even thouch existent, but 


I Vedinta-Kaustubha, 2. 1. 17, 
2 Vedznta-parijata-saurabha, 2. 1. 17. 
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do not become non-existent thereby and are known when stretch- 
ed out again ; just as the banyan tree, existent in the seed at 
all times indeed in a subtle form, 1s manifested in a gross form! , 
and just as the vital-breath, having the prana, apana and the rest, 
controlled by breath exercise, etc, remains in its real form , and 
When the control removed, is instantly known in those respective 
forms,? so indced prior to creation the universe remains existent 
indeed, though not known to be a universe, having its name and 
form unmanifest ; and is clearly known as the universe at the 
ume of creation, having its name and forms manifest ? Thus, 
the cause and the effect are non-different Because, the effect 
which belongs to posterior time, 1s present in the cause. Thus, 
it 1$ established that the effect (or the part) 1s non different from 
the cause (or the whole) Similarly, the Jiva and the Jagat-the 
effects and the parts of Brahman, are non-different from Brahman 


the cause and the whole 


The non-difference between Jiva, Jagat and Brahman ıs 
further supported and expressed by Nimbarkacdrya in the verse 
of Vedàánta-kimadhenu that all things are '"Brahmütmaka" í 
This statement (brahmütmaka) indicates the non-difference 
of the three Three, means there are three realities, viz, 
Brahman, Jiva and the Jagat So, having Brahman for their 
essence (brahmátmahla), Jiva and Jagat are non-different from 
Brahman, as the ear-ring 1s different from the bracelet in name 
and shape simply on account of kundalattva and kattakatva, but 
it is also non different so far as gold is concerned 


Nevertheless, the authorities. of Sruti prove that Jiva and 
Jagat are non different from Brahman “Existence alone my 
dear, was this in the beginning one only, ‘without a second’, 


Vedanta-kaustubha, 2 1 18 
Vedanta-paryata-saurabha, 2 1 18 
Vedanta-kaustubha, 2 ] 18 
Sarvam hi vijiinamato yathürthakam / 
érutismrtibhyo nikhilasya vastunah // 
Brahmatmakatvaditi vedavinmatam / 
Torupatāpı $rutisütrasadhità // 
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‘This one only was soul in the beginning’, ‘Thou art that’, 
‘This soul 1s Brahman’, ‘That I am Brahman’, ‘All this is, indeed, 
soul’, ‘all this is Brahman’, I am you, indeed, revered deity, 4 
‘All this is, verily Brahman for therefrom does it proceed, therein 
does it merge, and thereby it is maintained,” 


To prove this statement of non-difference, another ground 1s 
as follows : 


There is non-difference between Jiva, Jagat and Brahman 
because the existence and activity of Jiva and Jagat depend 
on Brahman (tadayattasthitipravrtikatvat).2 Asis clear from 
íruti: “The lord abides, O Arjuna! in the heart-region of all, 
causing all beings to revolve by his mysterious power, as if 
mounted ona machine." Moreover, whatever is dependent on 
something else for its existence and activity, involves or implies 
non-difference. Itis said in the dialogue between the vital- 
air and the sense organs in the Chandogya : “Verily they are not 


called speech, eyes, or mind, but the vital-breath called 
alone. 


To make this statement of non-difference clear, the final ground 
is as follows : Jiva and the Jagat are non-different from Brahman, 
because they are pervaded by Brahman (tadvyapya)5 Whatever 


is seen or heard in this world, internal or external, that all is 
pervaded by Narayana. 


7. SVABHAVIKA-BHEDABHEDA-VADA 
Having thus observed the difference between Jiva, Jagat and 
Brahman ; and non-difference batween Jiva, Jagat and Brahman, 
„let us now explain “Svabhavika-bhedabheda-vada” between Jiva, 
Jagat and Brahman. 
| Vednta-ratna-marijüsz, p. 89. 


—Vedunta-Kamadhenu, Verse 7. 
Gita, 18.61. 


Vedanta-ratna-mafijasa, p. 89. 
Chindogyopanisad, 5. 1. 15. 
Vedanta-ratna-maiijts7, p. 89. 


QA d. (2 t2 


SVABHAVIKABHEDABHEDAVADA [ 33 


The relation between Brahman, on the one hand and the Jiva 
and the Jagat on the other, is the relation of natural difference 
and non-difference (Svabhtvika-bhedibheda-vada) The natural 
relation. of difference and non-difference between Jiva and 
Brahman is explained by Nimburkacaürya m such a sutra of 
Brahmashtra as “amso nintvyapadesidanyathacapi düéakitava- 
ditvamadhiyata eka " The Jiva is neither absolutely different 
from the Brahman, nor absolutely non-different from him, but it is 
a part of Brahman, and the Brahman ıs the whole of the Jiva 
Here, ‘a part' means a ‘power’ It should not be understood here 
as a portion like a portion of wealth, there will result an absolute 
difference between Jiva and Brahman, and hence the texts like, 
“Thou art that" will be set aside. So, the true doctrine ıs that 
there 1s a natucal relation of difference and non difference bet- 
ween Jiva and Brahman Thus, the Jiva is by nature different 
from Brahman predicated to be the whole and the store of attri- 
butes hke omniscient and the rest while it 1s predicated to be a 
part, as is subject to bondage and salvation But ıt ıs yet non- 
different from Brahman, as its existence and activity are under 
control of the whole There is a natural difference and non- 
difference between the Jiva and Brahman , “On account of the 
designation of variety and otherwise" viz on account of the 
designation of difference and non-difference The following are 
designations of difference “Who controls the individual self 
within,” ‘Having entered within, the ruler of the people,’ ‘The 
soul’ indeed 1s independent and possessed of more qualtties, Jiva 
is less powerful, 1s dependent and is lowly,” the two unborn ones, 
the knower and the non- knower, the lord and the non-lord' and 
so on The following are designations of non-difference “Thou 
art that’, ‘this atman 1s Brahman’, ‘I am Brahman’ and so on? 


On the other hand, there 1s a natural relation of difference 
and non-difference between Jiva and Brahman 1n salvation. too 
Thus the freed Jyya 15 entirely non-different from the Brahman, 
being existence cognition-bliss ın essence (sacciditinandasvartüpa) 


1 Brahmasütra, 2 3. 42 
2 Vedaünta-kaustubha, 2 3 42 
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But the freed Jiva, too, is different from the Brahman in two 
respects, In the first place the freed Jiva is atomic in size, while 
Brahman is all pervasive. And in the second place, the freed 
Jiva, though similar to the Brahman, yet cannot possibly be 
the lord of all the sentient and the non-sentient, their creator, 
their supporter, their destroyer, all-pervasive and so on, which 
Brahman possesses fully and eternally. Thus, it is established 


that there is natural relation of difference and non-difference 
between Jiva and Brahman in salvation, 


The conclusion arrived at, therefore, is that there is natural 
relation of difference and non-difference between Jiva and 
Brahman in bondage as well as in salvation. It is further 
supported by Srinivasacarya, according to whom the fact is that 
even during the bondage (baddhavastha) the Jiva, which is 
atomic in size and possesses little knowledge, though different 
from Brahman, who is all-pervading, non-straying in nature and 
omniscient, yet like the leaf from the tree, the ray from the 
lamp, quality from the qualified, sense organs from the vital-air, 
its existence and activities being dependent upon the Brahman, 
is non-different from the Brahman. Likewise though in salva- 
tion (muktavasthz) the Jiva is non-different from Brahman, it 
having no separate independent existence and activity, at the 
same timc, it is undoubtedly different from Brahman, in accord- 
ance with the £ruti *svena rupena sampadyate"—*'It realizes its 


own nature." Otherwise the nature of both—the Jiva and the 
Brahman, becomes loose. 


Inthe very same manner, there is the relation of difference and 
non-difference between Jagat and Brahman. Brahman is of the 
nature of the all-pervading, non-gross, omniscient, while the Jagat 
is inanimate and gross, Thus, the mutual difference of the 
Jagat and Brahman is distinctly established. The doctrine 
of non-difference between the Jagat and Brahman is ex- 
plained by the illustration of the ornaments. The ear-ring is 
different from the bracelet in name and shape simply on 


—..... 
1 Vedanta-kaustubha, 1. 4. 21. 
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account of kundalattva and hatakattva, but is also. non-different 
so far as gold is concerned 


To conclude the present doctrine. of natural difference and 
non-difference (sviübhüvikabhedabhedavada), 1 will give the final 
evidence of Brahmastütra, which 1s as follows | Ubhayavyapadesa 
ahikundalavat ?” Which means “But on account of the desig- 
nation of both, hhe the case of serpent and its coil", All the 
corporeal and incorporeal entities of the universe, be:ng diffe- 
rent from Brahman, are also non-different on account of the 
designation of both difference and non-difference In the present 
illustration. *ahikundalavat", the serpent is the material cause of 
the coil. The serpent is independent while the coil is dependent 
On one side, this proves the difference between the serpent 
and its cod On the other, the existence and activity of coil 1s 
impossible in the absence of the serpent It proves the non- 
difference between the serpent and 1ts coil Likewise the universe 
is the effect or transformation of the Brahman The relation 
of the universe—the effect with the Brahman—the cause, is 
natural difference and non-difference (svibhuvikabhedabheda- 
vida) ° 

CONCLUSION 

What is the exact relation between these three realities, viz , 
Jiva, Jagat and the Brahman ? This is a very important philo- 
sophical problem and hundreds of views have been advanced 
on this pomt This cannot be easily brought under any well 
known logical category such as identity, difference , and difference 
and non-difference 

On one hand, we have strict non-dualistic doctrines, such as 
“Advaitavada’ of Sankara, and the ‘Suddhadvaita’ of Vallabha, 
in which Jiva and Jagat are completely identical with Brahman , 
and on the other hand, we have strict dualistic doctrines, such 
as ‘Dvaita-Vada’ of Madhva, in which Jiva and Jagat are com- 

pletely different from Brahman 


And again, we see the doctrine of Nimbarka, Ram@nya, 


1 Brahmastitra, 3 2 27 
2 Vedunta-paryata-saurabha, 3 2 27. 
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Bhaskara, Srikrsnacaitanya, Srikantha and Sripati. All of them 
accept the relation of both difference and non-difference between 
Jiva, Jagat and Brahman, tO be equally real ; but all of them 
try to reconcile them in different ways. Nimbarka accepts the 
relation of both difference and non-difference between Jiva, Jagat 
and Brahman, which is to be equally natural (svabhavika) and 
completely compatible. Ramünuja and Srikantha explain the 
relation of Jiwa, Jagat and Brahman on the analogy of soul and 
body (Sariri-Sarira) in which non-difference is the principal it 3s 
qualified by difference, which is thus subordinate to it. Bhaskara 
regards the difference and non-difference to be equally real but 
he takes difference to be aupadhika and non-difference to be 
natural and real. Srikrgnacaitanya regards the difference and 
non-difference as inconceiveable (acintya). Sripati regards the 


difference and non-difference to be equally natural but he takes 
that identity is not only natural but also of form. 


But considering the above doctrines, Nimbarka's main con- 
tribution seems to be very reasonable, both from the philosophi- 
cal and theological points of view. Nimbarka elucidates his 
point about the relation between Jiva, Jagat and Brahman, by the 
analogy of the cause and the effect (or the part and the whole 
relation), as we have observed. The effect (or the part) is different 
from its cause (or the whole) in attributes and powers, forms and 
functions. A clay-jar, for example, is different from Jump of 
clay, in this sense that the lump hasa round shape; the jar a 
oblong one, the lump is black ; the jar, brown, the lump is soft ; 

the jar, hard ; we can besmear the floor with the lump, but can- 

not fetch water by it, and so on. But, on the other hand, the 

effect is also non-different from the cause, in essence, being but 

its transformation ; for example, a clay-jar, an effect, is non- 

different from the lump of clay—the cause, in essence, both being 

equally clay. 


Hence, the relation between the cause and its effects (or the 
part and the whole) to neither one of pure non-difference (abheda) 
nor onc of pure difference (bheda) one of natural difference and 
ree (svabhavikabhedabheda), both of which are equally 
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The very same 1s the case with Jiva, Jagat and Brahman The 
Jiva, Jagat are the effects (or the parts) of the Brahman, and 
the Brahman ts the cause (or the whole of the Jiva and Jagat 
The mutual difference between Jiva, Jagat and Brahman is 
obvious As we have already observed that Brahman 1s of the 
nature of all pervading, omniscient and independent, while Jiva 
1$ knowing httle and dependent on Brahman, and soon Jagat 
1$ inanimate and gross But on the other hand, Jiva, Jagat are 
also non-different from Brahman, because these arc after all 
nothing but Brahman To conclude this present note, it may be 
illustrated by well Known example of Brahmasütra' which 15 
‘ahikundalavat’ In this present illustration *ahikundalavat! the 
serpent is the cause of the coil and the coil is the effect of the 
serpent The serpent sis independent, while the coil is dependent 
On the one hand, it shows the difference between the serpent and 
its coil. On the other hand, the existence and activity of coil 1s 
impossible in the absence of the serpent It shows the non- 
difference of the serpent and its coi]. Likewise, the relation of 
Jiva, Jagat-the effect (or the parts, transformation), with the 
Brahman-the cause (or the whole), is natural difference and non- 
difference (svibhavikabhedabheda) 


Thus, we see that there is relation of both difference and non- 
difference between Jiva, Jagat and Brahman The testimony of 
various scriptures proves the natural difference and non- 
difference of Jiva, Jagat with Brahman. There 1s no such- 
contradiction, in the doctrine of natural difference and non- 
difference (svabhivikabhedabhedavada) of Srinimbarkarcarya, as 
we find in some vedantic-system, such as the follower of *dvaita- 
vada’, has to accept many texts like “Sarvam khalvidam Brahma” 
as subordinate ones , and the followers of ‘Advaitavada’, have to 
accept many texts which determine difference, as subordi- 
nate ones ' 


However, Nimbarka’s very special contribution seems 
as regards the relation of Jiva, Jagat and Brahman, to be very 
reasonable So, even now, Nimburka school has a best place and 
a great 1mportance in Indian-devotees 


PART Il 
Relation of Jiva and Brahman 
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THE CONCEPT OF RELATION 


| DEFINITION OF RELATION 


Everything ıs decided to be true or false on the basis of 
direct experiences alone Philosophy primarily explains different 
hinds of experiences Every experience involves some kind of 
relation Relation determines cognition which ts of experiences 
Determinate experiences are made possible by relation An 
abstract entity, has no relation to anything Relation denotes 
facts Hence, relation plays a very important role in our 
knowledge 


Every relation implies two terms viz , Pratiyogin (counter- 
correlative) and anuyogin (correlated substratum) — Pratiyogin 1s 
that which rests on a substratum and anuyogin is substratum 


In the Buddhist-phifosophy, relations are contingent reality, 
that 1s to say no ultimate reality at al] Ultimate reality 15 un- 
related, it is non-relative, it 15 the absolute Relations are const- 
ructions of our imagination, they are nothing actual The Indian 
realists, however kept to the principle that relations are as real 
as the things and that they are perceived through the senses 
Udyotakara says ‘the perception of the connection of an 
object with its mark is the first act of sense-perception from 
which inference proceeds’ According to him connection 1s 
perceived by the senses as well as the connected facts 


Dharmakirtt in the first stanza of his work “Sambindhi— 
Pariksa states that conjunction or relation necessarify means 
dependence Therefore ‘‘all relations 1n. the sense of ultimate 
(or independent) reality do not really exist” — Vinitadeva, in 
another subcomment, states that the expressions “related to an- 
other”, “dependent on another”, “supported by another“, ‘‘sub- 
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ject to another's will” are convertible. Causality, contact, 
Inherence and opposition are not realities by themselves. There 
are no “Possessors” of these relations otherwise than in imagi- 
nation. A seality is always one reality. It cannot be single and 
double at the same time.  Vácaspatimisra quotes a Buddhist who 
remarks that these relations considered as objective realities are, 
as it were, unfair dealers who buy goods without ever paying 
any equivalent. They indeed pretend to acquire perceptivencss, 
but possess no shape of their own which they could deliver to 
consciousness as a price for the acquisition of that perceptive- 
ness. If a thing is a separate unity it must have a separate shape 
which it imparts to consciousness in the way of producing a 

representation. But relation has no shape apart from the things 

related. Therefore, says Vinitadeva, a relation in the sense of 
dependence cannot be something objectively real. Neither, can 

a relation be partially real, because to be partially real means 

nothing but to be real and non-real at the same time, because 


reality has no parts what has parts can be real empirically, (but 
not ultimately}. 


KeSavamisra defines the relation as follows? : “Sambandho hi 
l. sambandhibhyam bhinnah, 2. ubhayaéritah, 3. ekaśca, viz., 
the relation (sambandha) should be different from the relatas 
(sambandhibhyam), dependent on both, and one, As for 
example, the conjunction of a kettle-drum and the stick. The 
conjunction (samyoga-sambandha) is different from the kettle- 
drum and the stick because the kettle-drum and the stick are 


Substances (dravya) and the conjunction is a quality (guna), 
dependent on both, and is one. 


According to Naiydayikas a relation is perceived, Vatsyayana? 


I Th. Stcherbatsky, "Buddhist-Logic", Vol. I, pp. 246-248. 


2 (a) Tarka-bhzs of Kegavamiéra, Ed. Acarya Viiveiwara, P. 
122, Benares, 1963. 
(b) Sambandhibhinnattve sati sambandhysšritah- 
of Jhalkikar Bhimacarya, p. 920. Poor 1928. PRIUS 
3 fe -Bhaiya on Nysya-Sütra 1.1.5, p. 16, Poona, 
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says that, a relation is seen, i.e., perceived. Similarly, Vi$vanatha 
says that the conjunction is an object of the eye! and the per- 
ception of inherence is due to the relation of attributiveness.? 


Like Naiytyikas, Miminsakas maintain that relation is per- 
ceived.’  Kumurila Bhatta in his “Slokavirtika” in the inter- 
pretation of the words “Jfitita-sambandhasya,” says that once a 
permanent relation whether it be a case of co-existence (as in 
the case of the contiguity of the constellation of krittika with 
Rohini, where, by the rise of the former the early rise of the 
latter may be inferred), or a case of identity (as in the relation 
between a genus and its species), or a case of cause and effect or 
otherwise between two things and a third thing which had been 
apprehended in a large number of cases is perceived, Sucarita- 
migra in his commentary on ‘Slokavartika’ namely “Kasika” 
says that for this purpose that relation is perceived, it is 
said in Slokavartika "yadavastu lokah pratipadyatesmin dvidhapi 
tat $akyat eva vaktumiti.* 


In Saükrite Advaita philosophy, all relations are purely con- 
ceptual and superimposed. Because Sankara admits that the 
real-existence (piramurthikasatta) is one. That is merely real. 
But the phenomenon world is vyavaharika, which is illusory. In 
this sense, all relations do not possess any reality from the 
transcendental standpoint. So, relations as the cause and the 
effect etc. are known as vivarta (illusory). 


i Karikavall of Visvanatiu Ed. Sarma Snchandrahan Singh, 
Verse 54, p. 97, Darabhanga, 1939. 

2 (a) Ibid., V., 61, p. 108. 
(b) Bhattacarya, Tara Sankara “Relation according to the 
New-school of India Logic (Navya-Nyaya)", Journal of the 
Ganganath Jha Research Institute, Allahabad, vol. H, pt. 4, 
1945, p. 392. 

3 Sabara-Bhasya, 1433 

4 (a) Slokavartika on anumana. 
(b) Dasgupta, S N.. “History of Indian Philosophy", Vol. I, 
p. 387, Cambridge, 1922. 

5 Mimünsislokavartika of Kumzrilabhatta with the commentory 
‘Kasika’ of Sucáritamisra, Part IIT, p. 100, Trivandrum, 1943. 
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According to the Saivas, the entire manifestation, whether 
subjective or objective is due to the will of the universal 
self. Relation is nothing but a special category based on the 
general catepory-unity in multiplicity-involving two external 
Realities. Because both the material and the subject that works 
on it are the manifestations of the ultimate, the relation, there- 
fore, naturally does not’ end with the individual self, but ulti- 
mately depends upon the universal self. 


Some vedantic-schools such as of Bhàskara, Rüminuja, 
Nimbarka etc., to establish the truth of the proposition that 
relations are real, recognize that each existence has a twofold 
aspect : one its causal state and the other its effected state. As 
for example, ** ‘the pot’ and ‘the dish’ etc. and the clay. The 
‘pot’ is different from dish in nature and shape, but there is also 
non-difference so far as, the clay is concerned. They are thus 
both different and non-different from each other." In this 
manner, the reality of non-difference is not the least lower than 
the reality of difference. Thus all relations are real. 


2. TYPES OF RELATION 


There is an indefinite number of relations in. Indian philoso- 
phy. According to Naiyayikas, principal relations are conjunc- 
tion and inherence (samyoga and samavaya). Samyoga is defined 


1 (a) Na kevalam ca sambandhamayaikataspargiparimita- 
mayapramatraparyavasayi vastuprakaganavyaparah yavadan- 


ee eee pratiksanarh vastusamvit- 
Tl 2 47 

Na ca samvidah kramosti ekaivaikatrai 

tanzt | traiva ksanerthaprak- 
Saiva — sambandha£ivatamayamev - . A 
ucyat /} y a  Ssvarupamaviskarotity- 


—Sambandhasiddhi of Utapaladeva, p. 9, Srinagar, 1921. 


(b) Pandey, Dr. K. C., “Bhaskar”, V . 
p. XXIII, Ed. by Iyer and Pandey, nei Tumon, 
[C a Pandey, “Saiva Theory of Relation”, Allahabad, 
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as the contact of two things that were first. separate , and 
therefore there can be no samyoga between two ali pervading 
things which are never apart from each other? , for example, the 
tree 15 perceived through conjunction with the eye Samavaya 
means an intimate or inseparable relation The blue colour 
cannot be separated from the blue lotus Annambhatta? defines 
the Samavüya as an intimate relation between two things which 
are technically called 'ayuta-siddha' ‘Ayuta-siddha means 

those things which have never existed in a separate condition 
without themselves being destroved, are 'avuta-siddha', These 
*ayuta siddha’ things are limited in number, such as 1 The 
component parts and composite whole (avayava and avayavin) , 
2 The quality and the qualified (guna and gunin),3 The 
motion and the moving (kriya and kriydvana), 4 The indivi- 
dual and the common characteristic (Jati and vyalti) , the lastly 
5 particularity and eternal substance (Visesa and nityadravya) 


Although in all these cases here itis a question of different 
aspects of the problem of the one and multiple, these five types 
of Samavaya do not seem to the Madhva to correspond the 
question on the same order. Some of them aim at the relation- 
ship between substance and attribute of the dharmin to the 
multiple dharma, the others want to give account of the plurality 
of the substance, separated one from the others, and yet im rela- 
tion one with the other These two orders of the problem are 
considered in a distinct way by Madhva One is. contented in 
the notion of the Visista, all concrete and specified, the others 


1 apraptayostu ya praptih saiva samyoga iritah/ 
—Bhasa-pariccheda by Vigvanath Pancanana, Ed and transla- 
ted by D. E Roer (Bibliotheca Indica) p 114 

2 Tarka sangraha of Annambhatta, Ed and translated by Y V 
Athalye and M R Bodas, pp 164-165, Poona, 1963 

3 Nitya-sambandhah samavityah, ayutasiddhavrattil / 
yayordvayormadhye | ehamavinasyadaparasritamevavatisthate 
tavayutasiddhan | 
avayayavayavinau, gunaguminau, Kryynkriynvantau, jitivyalti, 
Visesanitvadravyaceti / 

—Tarka Sangraha of Annambhatta, Kadi, pp 130-131, 1939 
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implicate the imagination of the notion of bheda, difference 
which separaties these realities and divides them one from the 
others. 


In the place of Samavaya, the Bhatta Mimamsakas and 
Advaitins recognize the relation of difference-cum-identity 
(tadatmya). The relation of tadatmya, according to Bhattas, 1 
not absolute identity as the Naiyayikas take it to be ; but it is 
identity in a relative sense i.e. identity (abheda) compatible with 
difference (bheda-sahisnu). Though difference and identity are 
ordinary opposed to each other, yet they are taken by the 
Bháttas to be compatible with each other, on the ground that 
it is experience, after all, that determines the compatibility or 
incompatibility of two thíngs and that experience warrants the 
recognition of difference, associated with identity, as forming 
the relation between jati and vyakti, In the proposition—‘This 
is a horse’ (ayam aévah), for instance, ‘this’ refers to a particular 
vyakti and 'horse', according to the Bhattas, primarily refers to 
horseness (a$vatva), which is a jati. According to this view in a 
judgement embodied in this proposition, a jati is equated with 
a vyakti : But this equation cannot be absolute as, in that case, 
the two words ‘this’ and ‘horse’ would turn out to be synonyms. 
Therefore, the Bhattas argue that, on the strength of what is 

presented in cognition, a particular relation consisting in differ- 


1 Siauve, Suzanne, ‘La Doctrine de MADHVA', p. 173, 
Institut Franc, ais d’ indologie, Pondichery, 1968 : 


"Bien qu'il s' agis dans toust ces cas d’ aspects différents 
du probléme de I "un et du multiple, ces cing types de sama- 
vaya ne semblent pas aux madhva correspondre X des 
questions de méme ordre. Les unes visent le rapport de la 


substance 4 ses attributs, du dharmin unique 4 ses dharma 
multiples, les, 


autres entendent rendre compte de la pluralité 
des substances, séparées les unes and autres, et cependant en 
relation les unes avec les autres. Ces deux ordees de problémes 
sont envisagés de facon distincte par le 


C s Maádhva L'un cst 
contenu dans ja notion de vi$ista, tout concret et specifié, 
V ‘autre implique 1 'examen de Ja notion de bheda, différence 
qui sépare ces réalités et les divise Jes unes des autres." 
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ence-cum-identity (bhedabhedau), should be recognized in the 
case of Jati and vyalti 


In the philosophy of Nimbarka, the relation. always pre- 
supposes difference and non difference (bhedabheda) When we 
say that the universe ts non-different from Brahman, we do not 
mean thereby that non-difference means ‘absolute identity’ but 
simply that the universe ıs absolutely dependent on Brahman, 
which can have no existence and activity independently of him, 
“Just as the thousand-rayed sun, having independent existance and 
activity in contrast to its own rays, 1s their soul and the rays are 
non-different from it ™? Thus, non difference here means essential 
dependence and not absolute identity The relation of identity 
is possible between two things when they are non-different in 
some way or other No identity 1s possible between a cow and 
a horse Agam, identity 1s not possible in the case of a single 
horse also But there is a relation of identity between the effect 
and its canse, the attribute and ats substratum, the power and 
its possessor, 16, only between two things which are both 
different and non-different, otherwise, m accordance with the 
text —“All this, verily, 1s Brahman”, the universe, consisting 
of the sentient and the non-sentient must be non-different from 
Brahman in nature, which 1s impossible? Thus, non-difference 
is of this kind which 1s notinconflict with difference,® but is 
compatible with difference* And, difference means difference 
of nature Thus, difference and non difference (bhedabheda) 


1 Shastn, S Kuppuswami, ‘A Primer of Indian Logic’, pp 30- 
31, Madras, 1951 

2 “Vedinta-pirydta-Saurabha and Vedanta haustubha”, English 
Translation bv Roma Bose, Vol IJ, p 785, 4) 3, Calcutta, 
1943 

3 Vedanta-Kaustubhy, 4 1 3 


4 (a) Vedanta-ratna-mafjüsá, p 91, Benares, 1907 


(b) Tattavaprakagika of Kegava Küíamin, Commentary on 
Gua, Hindi translation, Katika Singh, p 102, Bardhawan, 


1935 
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relation is equally real and compatible with each other. There 
is no contradiction between difference and non-difference. 


An objection may be raised here that there is contradiction of 
co-existence (simanüdhikaranyavyagbatah) between the difference 
and non-difference (bhedabheda). The Naiyayikas maintain 
that, non-difference amounts to a negation of difference, and 
difference invariably involves total exclusion of identity* It is 
clear that there is contradiction of co-existence between 
difference and non-difference like the case of a jar and the 
negation of jar (ghata and  ghatibhava) And again, they 
say that non-difference (abheda) is merely identity and iden- 
tity is in a relative sense, compatible with difference 
(bhedasahisnuabheda). Thus, to explain the difference and non- 


difference (bhedabheda), the non-difference (abheda) is tenable 
but the difference (bheda) is futile. 


To remove this objection Nimbarka schoo! holds that, in the 
difference and non-difference (bhedabheda), difference as the 
total exclusion of identity is not tenable on account of all 
things having Brahman for their souls (brahmatmakatvát)*. So, 
the difference (bheda) is that, which is non-contradictory of 
having Brahman for their souls (brahmatmaka), is completion of 
different knowledge of the different things and different things 
caused to be done (tattadavastugatavailaksanyapratitah—vilak- 
sana karyakaritiyüóéca nirvahakah), and is merely position 
(bhava) or negation (abhava). Again they say about the non- 
difference .(abheda) that non-difference is untenable, as defined 
that non-difference (abheda) is merely absolute negation of that 
difference, which invariably involves total exclusion of identity, 
because non-difference (abheda) is the relation of identity with 
Brahman only and, which is not contradictory of the difference 
(bheda) but is compatible with difference, as it has been already 
shown. Thus, non-difference (abheda) is the relation of identity 


| taiditmyasambandhzavachhinpapratiyogitzai:konyonyabhuvah / 
—Tarkasangraha of Annambhatta, me 33, Ka I 939. — 


2 Vedanta-kimadhenu of Srinimbzrkacarya, Verse 7, 
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with Brahman, andit is compatible with difference As for 
example, it is true that the ear-ring 1s non-different from the 
bracelet as the gold, but there 15 also difference so far as, in 
name and shape simply on account of kundolattva and kata- 
kattva It 1s true that there is non-difference between the sun 
and its rays so far as brightness is concerned, but actually there 
15 also difference between the sun and its. rays Thus, there 15 
no contradiction of co-existence in the relation of difference and 
non-difference (bhedabhedasambandha) both are equally real and 
compatible. 


The concept of relation of Bhedtbheda may be illustrated 
by the well-known example of “the serpent and its cot? $ The 
serpent 1s the material cause (upadánakarana) of the col The 
serpent ts independent while the coil rs dependent On one 
side, this shows the difference between the serpent and its coil. 
On the other the existence and activity of coil 15 impossible in 
the absence of the serpent, it proves the non-difference of the 
two. 


Hence, we may say that the relation of difference and non- 
difference is essentially an internal relation in the philosophv 
of Nimbirka Because inthis system, difference 1s compatible 
with non difference, the causation 1s not new creation, but trans- 
formation to some extent like the Sdmbkhya-view, and all relations 
may be said to involve difference and non-difference in some 
sense 


The above-discussed relation of difference and non-difference 
(Bhedibheda) may however exist between several types of things, 
as indicated by some illustrations, such as “the serpent and its 
coil”? “the sun and its Justre",? and “An ocean consists of the 
water, waves, bubble etc. etc" Four types of relation of 
difference and non-difference (bhedabheda) are mentioned by 


1 Vedanta-piryata-saurabha and Kaustubha, 3 2 27 
2 Brahma-Sutra, 3 2 27. 
3 lbid, 3228 
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Sureéwaracaryat in his Brhadaranyakopanisadabhasyavartika. 
These are following :- 


(i) Samanya and visesa. 

(ii) Avasthavat and avastha. 
(ii) Karya and Karana. 

(iv) Bhaga and Bhagin. 


(i) Sümünya and Viseía. The universal and the correspond- 
ing particulars : as for example, *horseness' and the several indivi- 
dual ‘horses’. It refers to horseness (aSvatva), which is the 
universal (sxmünya), and to individuals ‘horses’, which are parti- 
culars. According to this view para-brahman would be the basic 
or in most principal revealing itself in all existent thingsthe parti- 
culars and the apara-Brahman these existent things themselves." 


(ii) Avasthüvat and avasthá. Substance and its modes: as 
for instance, the waveless ocean manifests itself as waves, and 
bubbles and yet maintains its self-identity. In the same way, 


the parabrahman involves itself into the aparabrahman and yet i5 
identical with itself. 


(iii) Karya and Karana : The cause and the effect : as for ins- 
tance, ‘threads’ and ‘cloth’ (pata and tantu), threads are cause of 
cloth and cloth is the effect. Similarly, Brahman is the material 
cause of the universe, and the universe is the effect. The uni- 
verse arises from the Brahman and returns to the Brahman, so 
that the two are neither altogether different nor the absolute non- 
different but both are different and non-different. Thus, it is 


established that there is the relation of difference and non- 
difference between the cause and the effect. 


{iv) Bhaga and Bhagin. The whole and the part: as for 
example, a ‘chariot-wheel’ and ‘the nave of the chariot-wheel’, 


1 DU adi ranya kopanisadabhasyavrtikari of SureSwaracarya, 
PP. 6 4, St. 94 - Í i 
M 8-50, Anandagram Sanskrit Series, 
Hiriyána, Prof. M., “Bhart in" 
4, - M., aripprapanca—An Old Vedantin 
Mod nA pni Transactions of Oriental Conference HT, 
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‘the circumference of a wheel’ ete. The chariot-wheel is. bhaügin 
(the whole) and its nave, the circumference etc, are the bhdgas 
(the parts) In the same way, the Brahman 1s the bhagin (the 
whole) of the Java, and the Jiva is bhaga (part) of the Brahman 


Prakásitman maintains five types! of relation of difference and 
non-difference (bhedabheda) in his “paficapadikavivaranam”, 
mstead of these above discussed four types These are 
following 


() Jat. and vyakti 

(u) Guna and Gunin 
(m) Karya and Karana 
(Qv) Viésistasvarüpa 

(v) Am$íaand Amém 


(u) Jati and yakti The general and particular as for 
example, blue and yellow etc things are naturally different in 
colour, but are non-different so far as substance 1s concerned 
The same is between Jiva and Brahman 


(u) Guna and Gunn The attribute and its substratum as 
for instance, “the table and the shape, colour etc of the table ” 
Similarly, Brahman 1s substratum of the Universe and the sensi- 
ent and non sentient universe 1S attribute of the Lord There ıs 
relation of difference and non-difference between the Lord and 
His attributes 


(mj) Karya and Karana The cause and the effect as for 
example “the clay and the pot °” — Similarly, Java 1s effect of the 
Brahman and Brahman 1s the cause of the Jiva — So, Jiva 1s 
different and non-different from Brahman, as the cause and the 
effect 


Qv) Visistasvarupa The special form as for example, 
‘the clay and the pot, dishes’ etc ‘The clay takes a specialform 


1 Na tavayyttrvyaktigunaguntkaryakdranavisistasvardpamsamsin- 
bhava nibandhana / 
Pajicapidikavivaranam of Praka&gatman, Vol HI, Part IL, 
p 259, Vizianigram Sanskrit series, 1892 
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(visistasvarüpa) such as the pot, dishes etc., in this sense the clay 
is different from the pot, dishes etc. But, on the other hand, the 
clay is non-different from the pot, dishes etc., because these 
forms are after all nothing butthe clay. The same is between 
Jiva and Brahman. Brahman takes a special form (viSsistasva- 
rupa), when he becomes many, as Jivas, in this sense Brahman 
is different from Jivas. But, on the other-hand, the Brahman is 


non-different from Jivas, because Jivas are after all nothing but 
the Brahman. 


(vy) Ahsa and Amsin: The whole and the part: as for 
example, ‘the tree and the branches, leaves’ etc. The same, 
Brahman is whole and Jivais His part. There is relation of 


difference and non-difference between Jiva and Brahman, as the 
whole and the part. 


Having thus discussed the concept of relation, in the 3rd 
chapter we will see which type of relation of difference and non- 
difference (bhedabheda) is adopted by Srinimbarkacarya 


to establish his doctrine of Natural difference and non-difference 
(Svabhavika-Bhedabheda). 


2 


ORIGIN AND DEVELOPMENT OF THE DOCTRINE 
OF DIFFERENCE AND NON-DIFFERENCE 


The doctrine of difference and non-difference 1s not quite new 
Hs tradition goes back to the vedic time The pre-Bádarayana 
thinkers like ASmarathya and Audulomin offered the dualistic- 
cum-monistic interpretation of the upanisadic passages and are 
referred to as such in the Brahma-Sütra Kagakrtsna is 
interpreted by Sankara as an exponent of non dualism But 
Srimvisa, an immediate disciple of Numbarka, and Sripati Pandi- 
tacarya think that Kasakrtsna was,an exponent of the doctrine of 
difference and non-difference It shows that Kaéakrisna was also 
an old exponent of the doctrine of difference and non-difference 
Even 1n the later ages Lakulisa, Bhartrprapafica, Bhashara, and 
Yadavaprakas1 were the supporters of this doctrine And after 
thit the doctrine of difference and non-difference is elaborated 
m the philosophy of Nimbirka, Srikysnacaitanya and Sripati 
Though, the doctrine of difference and non-difference of Asma- 
rathya, Audulomin and Kasakrtsna ıs known from references 
only , and the same doctrine of the philosophers—from Lakulisa 
to Yadavapraka$1 has been almost lost, yet the doctrine of differ- 
ence and non difference of the Nimbarka, Srikrsnacaitanya and 
Sripat is living to this day Thus, the development of the 


1 (D Pandey, Dr KC, “Duahsm-cum-Monism (Bhedabhe- 
davada)” Journal of the Ganganatha Jha Research Institute, 
Allahabad, Vol XXXXI, pts 1-4, Nov, 1963—August, 1965, 
p 245 
(n) “Bhedabhed\ado vaidikaparamparayamapyupalabhyate/ 
Vaidikabhedabhedavádinoh' Asmarathya’, ‘Audulomin’ mata- 
vorbadaradyanena sviyabrahmasütre krata evopanyasah /” 
“Savadarsinabindu” of Pandey, Dr K C, p 54, Benares, 
Samvat 2021 
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doctrine of difference and non-difference may be discussed in 
three stages for convenience. First is that, which 1s known from 
references only, as the doctrine of A&marathya, Audulomin and 
Kasakrtsna, second is that which has been almost lost as Me 
doctrine of the philosophers— from the Lakulisa to Yadavaprakasa 
and, third is that which is living to this day as the doctrine of 
difference and non-difference of Nimbarka, Srikrsnacaitanya and 
Sripati. 
First STAGE 
1. The Doctrine of ASmarathya' 


As the sparks being the effects of the fire, are not absolutely 
different from the fire, because they participate in the nature of 
the fire, and, on the other hand, are not absolutely non-different 
from the fire, because in that case they could be distinguished 
neither from the fire nor from each other. So, Jivas are neither 
different from Brahman for that would mean they are not of the 
nature of intelligence, nor absolutely non-different from it, since 
then, they would not be different from each other. Hence the 
Jivas are different and non-different from Brahman.? And again, 
just as in the case of the pot and the clay, being the effect and 
cause, there is undoubtedly primary difference between them and 
on the other hand, there is non-difference between them, because 
the word ‘pot’ refers to the clay as well? so, according to 
A$marathya, the Jiva is also the effect of Brahman, who is the 


cause of all, as the Sruti says, “Yato va Imani bhitani jayante,"* 
"from whom, all these elements aríse". 


Thus, these two are 
related as cause and effect. 


Being the effect and the cause there 
is undoubtedly primary difference between them. Being born 
from it and so on, therc is non-difference between them. There 


is natural relation of difference and non-difference between Jiva 
and Brahman, according to Asmarathya. 


l Brahma-Sütra, 1.4.20. 

2 Bhamati on Saükara-Bhzsya on Brahma-Satra., pp. 415-16, 
Ed. Niranayasapar, Bombay, 1938. 

3 Vcdšnta-Kaustubha, p. 


( 141, 1.4.20, Benares, 1932. 
4 Taittiriya-Upanisad, iil, 1. 
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2 The Doctrine of Audulonunt 


Audulomin looks upon difference and non-difference of the 
Jiva from Brahman as due to different conditions. The Jiva 
bound by the limiting adjuncts of bodv, senses, and mund, 1s 
different from Brahman, through knowledge and meditation, tt 
passes out of the body and becomes one with the Highest Self. 
Audulomin admits the absolute difference between Jiva and 
Brahman but asserts their. unity when the Jiva attains multi? 
in accordance with two texts from the Upanisads. The first of 
these 15" “esa samprastdosmachhariratasamuthaya param jyotirüp- 
asampadya svenarüpenabhinisampadyate,"* This Jiva after going 
out of (his body, reafises its own nature, attains higher ight that 
is Brahman The second 15: “As the flowing rivers disappear 
in the sea, having lost their name and form thus, a wise man 
freed from name and form goes to the divine person, higher than 
high ” This shows that as the rivers losing the names and 
forms abiding in them disappear in the sea, so the Jiva also 
losing the name and form abiding in it becomes umited with the 
Highest Person. On this view, there 15 relation of difference 
between Jiva and Brahman during the state of bondage (buddha- 
vastha) of Jiva, and non-difference during its state of salvation 
(muktàvasthà) Thus, there ıs relation of difference and non- 
difference between Tiva and Brahman’ Vacaspati Misra in his 
‘Bhamat’ on ‘Sankara-bhdsya’ and Bhaskara in his Sütrabhzsya 
quote to compare the saying of Paficaratrikas ;— 


“a mukter bheda eva syajjivasyacaparasyaca/muktasva ca na 
bhedost: bhedahetor abhavatah//” (up to the moment of libera- 
tron being reached the Jiva and Brahman are different. But 


Brahma-Sttra, 1 4 21. 
Sankara-bhásya, 1-4-70 
Chandogyopanisad, VIT 12 3 
“Yatha nadyah syandamanah samudre astam gachhut) nima 
rupa vihaya tatha vidvan punyapapad vimuktah parátparam 
purusam upaiti divyam ” 

—Mund , Up, IH, 11, 8 // 
5 Vedanta-Kaustubha, p 140, 1 4 21 


+ Whe 
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liberated Jiva is no longer different from Brahman since there is 
no further cause of difference). 


The technical name of the doctrine advocated by Audulomin 
is Satyabhedavadat 


3. The Doctrine of Kasakrtsna* 


Here is a controversyover this question namely whether Küsa- 
krtsna was as exponent of the difference and non-difference or 
non-dualism. He is interpreted by Saükara as an exponent of 
non-dualistic, and is interpreted by Bhaskara Bhattas an upholder 
of “identity in difference” (Bhedabheda) view in this regard. 
In fact he has been interpreted by almost all commentators a5 
supporting their different views and regarding him as Monistic, 
Dualistic, dualistic-cum-monistic or qualified monistic as is clear 
from the commentaries of Sankara, Madhva, Bhaskara, Srikantha, 
Rxumiünuja etc? But it appears that Kasakrtsna was an exponent 
of the doctrine of difference and non-difference, as is clear 
from the commentary of Srinivasa namely—"'Vedzantakaustubha"* 
Kagakrtsna, is of opinion, that the Parmatman dwells in the 
Jivàtman, who is His niyamya (that is, controlled by Him). 
Thus, there is a relation of difference and non-difference between 
Jiva and Brahman, as the object controlled as well as the con- 
troller. As declared by éruti: “He who dwelling in the soul 
is other than the soul whom the soul does not know, whose 
body is the Atman. He who rules into the soul, He is your 
soul, the inner controller of men, the soul of all” etc, etc, The 
controller, viz., Lord is denoted by a knower of the object 
| Vedànta-Sütra (George Thibaut), Vol. I, English Translation 

of Sankara-bhasya, p. 278, 1.4.20, Delhi. 
2  Brahma-Sntra, 1.4.22. 


3 (i) Pandey, Dr. K.C., **Dualism-cum- 
vada)’, Journal of G 
Allahabad, Vol, XXXX 


"tadevam munitra 


Monism (Bhedabheda- 
anganatha Jha Research Institute, 
I, pts. 1-4, Nov., 1963-August, 1965. 
1 trayamatadvara prasangat Bhedabhedaprakaro 
š -w darsitth, —Vedānta-kaustubha, 1.4.22, a 141. 
Ista, mesha, “N: À 4 = 1 
Allainbad. 19062 tmbärka School of Vedinta’, p. 63, 
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controlled by Him, viz , Jival And again, Sripat? interprets that 
Kasahrtsna abides by the doctrine of bhedábheda which is declared 
by the Sruti texts which, without being contradictory to each 
other, enunciate in *dvásuparná' cte and other texts the bheda 
doctrine and the abheda doctrine in ‘tattvamasr ete and other 
texts In order to point out clearly the existence of bheda and 
abheda between the Jiva and Brahman, Kagakrtsna here declares 
that aff sruti. texts purport to propound the underlying doctrine 
of Bhedübheda Therefore, the third doctrine of bhedabheda 
is the highest essential truth declared by all the Sruti texts, and 
so it must be understood Hundreds of sruti texts declare that 
dunng the samsáravastha Jiva and Brahman are quie distinct from 
each other and separate , and that during the Moksadasa@ abheda 
IS declared to be the established truth, srut: texts hike the 
following 


“Esa sampra-sidortha Atma sarirat samnthiya parampyoti 
rüpam samp3dya svena rüpenabhinisapadyate" etc etc 


SECOND SrAGE 


1 The Doctrine of Lakulisa 


The Lakulisapasupata a well known dualistic-cum-monistic 
system, propounded by Lakulisa in the first half. of the second 
century A D , according to the inscriptional evidence of Mathura 
pilar and of stone slab of Somanatha, 1s based upon the five 
vedic Mantras “Sadyojatam ? etc , Lakulisa wrote a *pasupata- 
Sutra" Pagupata-sitra with the commentary of Kaundinya 
namely "paíicarthibhásya" is ava;lable at present Pāśupata- 
Sutra 1s divided into five chapters, which 1s based on the five 


1  Vedanta-Kaustubha, p 141, 1 4 22 

2 (a) Snkara-Bhàsya, Vol I, Introduction, p 427, Ed. C 
Hayavadana Rao, Banglore, 1936 
(b) Srikara-Bhasya, Vol Il, p 174, Banglore, 1936 

3 Pandey, Dr K C, "Dualistic-cum-Monistic. (Bhedabheda- 
vida)”, Journal of Ganganatha Jha Research Institute, Allaha- 
bad, Vol XXXXI, Pts 1 4,Nov, £963-August 1965, p 245 
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Vedic Mantras of Taittirlyaranyaka. Five Vedic Mantras are 
following : 


*Sadyojatam prapadyami” 
“Vamadevaya namah” 

* Agnorebhyoth ghorebhya" 
Tatpurusaya vidmahe”’ 
“Iginah sarvavidyanam." 


It means, these five Anuvakas of the Taittiriyaranyaka are the 
basis of the Lakuliga pagupata system. Sāyaņa in his interpreta- 
tion of this text agrees that they refer to gaivism in general, both 
as a religion and as a philosophy. 


Bhedabheda of Lakuliga 


According to the Lakuliga pāśupata there are five primary 


categories, viz., (i) Karana or pati, (ii) Karya or pasu, (iit) yoga, 
(iv) Vidhi, (v) Duhkhanta. 


Here, it may, therefore, be useful to discuss briefly the concept 
of the Karana or pati and the concept of the karya or pasu, to 


understand the doctrine of difference and non-difference, as pro- 
pounded by Lakuliga. 


(a) The word pati, Karana and Brahman are synonymous. 
Pati is the cause of all effect (Karya), viz, Vidya, kala and 
pasu." He is both the material cause and the efficient cause of 
the universe. The universe springs up (bhavodbhavah) from the 
Brahman, as does a sprout from a seed. He is the cause of 
both the creation and dissolusion of the world. He bestows 
pane He transcends all. He is playful? He is higher than 
E : liberated? He has perfect powers of knowledge and action. 

hey constitute his essential nature exactly as heat does that of 


| Pasupatasutra, 55, 
2 Ibid., 56. 


3 Ibid., 57. 
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fire He inspires fear of the immortal deeds in the bound Jivas 
and unites them with the merit and demerit of the deeds t 


(b) The kšrya or pašu is controlled by the Lord or pati 
(pagandt pa$un)? The karya is that which rs dependent on 
something ulterior, it 15 threefold, sentience, the insentient, and 
the sentient ? 


(c) Relation between the cause (pati or karana) and the 
effect (karya) : 


There has been a great controvercy over the question 
of the doctrine of causality in Indian Philosophy According 
to Nyàya-vaiéesika philosophy, the effect, is non-eternal 
(asat) but the effect according to Lakulisa pa$upata 1s 
eternal (sat) Nor is the effect mere illusion, as the vedantin 
asserts For, the Lakulifa pagupata 1s not Monism, but 
Dualism-cum-non dualism It admits that the reality 1s not 
pure unity but unity in multiplicity and, therefore the multiph- 
city according to it, exists in unity just as do the stars in heaven 
The creation is nothing more than the arrangement of what 
exists 1n a creation form (vrtti lábha) 4 The traid abides ın His 
power, wluch constitutes His very being, the most essential 
nature, the principal attribute the chief characteristic, Dharma 
There 1s no confused existence (Vrttisankara)* between the cause 
and the effect like water in milk On the other hand, there 15 
different existence between the cause and the effect, like the fight 
of the eyes and that of the sun or of lamp, which Hummes the 
object at the time of perception Hes aff-pervading But the 
pervasiveness of the different dependent categories of the “effect” 
is of limited nature Each higher category pervades the lower 


Ibid , 57. 

Tbid,, 5 

Sarvadarsana-Sangraha, Eng Translation by E B. Cowell and 
A E Gough, p 106, Benares, 1961 

Pagupata-Sétra, 60 

Ibid , 58 

Ibid,, 59 
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So, in the Lakuliga pasupata system, different effeets do not have 
their existence in isolation from each other, like cells in a honey- 
comb. The pervaded and the pervading are to be seen 


differently as water is grasped differently from the colour that 
colours it. 


Thus, the cause and the effect exist together, bu: maintain 
their respective entities because of different nature, though both 
of them are pervasive. The effect is as eternal as the cause. 
For, the cause cannot be logically represented to be the cause 
without the effect, nor can pati be spoken of as pati without 
something to Lord over. The effect has its existence in the 
cause as does a seed in the earth. The cause is free (svatantra) 
and the effect is “‘not-free” (asvatantra). The former is the pati 
and the later is pa$u. The one stands for the cit and the other 
for both cit and acit. ol > 

Thus, Lakuliia pasupata system is dependent on "Satkárya- 
vada”. In creation the Lord is free. It has already been 
Observed according to Lakulisa that there is essential differ- 
ence between the individual self and the highest self, the cause 
and the effect and the sentient and non-sentient. Though, the 
cause (pati) and the effect (pabu) are mutually different, the effect 
(pasu), viz., vidya, kala, rüpa, has neither free being out of pati, 
nor equal superiority with the pati, yet the effect js dependent 
and “not-free” (asvatantra), because of to be carried on, to be 
created and to be effected. So, Lakulifa pašupata is the follower 
of the doctrine of difference and non-difference, Because, it 
thinks that there is essentially difference between the cause and 
the effect but there is non-difference also, the effect merely exists 
in the cause. And again, the cause and the effect are non- 

different because the unmanifest state of the effect is known as 
Karana and the manifest state of the cause is known as karya. 


Thus, there is relation of difference and non-difference between 
the cause and the effect? 


1 Pandey, Dr. K.C., ‘Saivadarsanabindu”, pp. 35-36, 39-41, 58 
penare, Samvat 2021, and “Bhaskar”, Vol. III; “An Out 

= ilosophy™, 1 Ë e. = 
Lucknow. 1954)” PP. CXX-XXXVI, CXIII-CXVI, 
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Thus, Lahuliga pasupata presents his doctrine of difference 
and non-difference 


2. The Doctrine of Bhartrprapatica 


Bhartrprapafica 1s known from references only None of his 
works 15, at present, available He wrote a commentary on 
the Brhadaranyaka Upanisad As Sankara did, and B's 
commentary was even more voluminous than Sankara’s, and 
he was an old Vedantin anterior even to Sankara 1 


To understand his doctrine of Bhedabheda, ıt may, therefore, 
be useful to discuss the concept of Brahman, Jiva and the 
world 


Bhartrprapafica recognized hke Sankara that Brahman 15 
pira (higher) and apara (lower) Brahman 1s both one and 
many Just as a cow is one as a substance, but its features, the 
dewlap etc, are many? Thus, Brahman is different and non- 
different 


He does not explain like Sankara that Jiva or lower Brahman 
15 vivarta of the higher Brahman And he does not explain [ike 
Bhaskara that diversity of Brahman is adventitious But he says 
that para (higher) and apara (lower) or unity and diversity of 
Brahman, both are real — Just as an ocean has unity as cause of 
waves, foam and bubbles etc, and has diversity as effects viz 
waves, foam and bubbles ete And, therefore, both are real ° 


Bhartrprapifica admits the Brahmaparinamavada, but he 
does not admit the vivartayada of Saühara According to hum 
Brahman transforms itself by its own creative urge into 
light form of world and Jiva Which are thus 1 Antaryá- 


1 Hinyana, Prof M, “Bhartrprapafica~An Old Vedantin"— 
Proceedings and Transactions of All Indra Oriental Conference, 
Session TH, Madras, 1924, and Indian Antiquary, Vol LIH, 
1924 

2 Brihadtiranyakopanisad, Sankara-Bhasya, 4 3 30 

3 Sàánhara.Bhüsya on Brahma-Sutra, 21 14, p 456, Bombay, 
1938 
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min, 2. Saksin, 3. Avyákrta, 4, Sūtra, 5. Viraj, 6. Devata, 
7. Jati, and 8. Pinda. Prof. Hiriyana* says that these 
eight forms together with Brahman according to Bhartrpra- 
pañca, may be divided into three rasis, in which we have the 


three-fold subject matter of all religion and philosophy, viz., 
God, soul and matter. 


1. Paramatmarasi. 
2. Murtamirta-rasi. 
3 e Jiva-riisi. 


1. Brahman is antarayami or inner-ruler of all. So this 
rasi is absolute Brahman. 


2, This is known as six material forms of the world. Which 
are thus: Avyakrta~-An elementary substance from which all 
things were created, Sutra—the adjunct of the logos, Viraj—the 


visible universe, Devatá—an organ of sense, Jaii—a class, and 
Pinda—the body. 


3. In this risi, Jivas or the Saksin are real transformation 
of Brahman. Bhartrprapafica already counts it as a third 
TASI. 

Bhartrprapaüca explains Brahman, Jiva and the world rela- 
tion thus, there is no absolute difference between these three 
and there is no absolute non-difference like Sankara. But the 
relation of difference and non-difference (Bhedabheda) between 
these three is obvious. To make it clear, in his Bhasya, at 
Brhadaranyakopanisad 5. 1. 1., Saükara tells us that the one 


Brahman has got a dualistic as well as a non-dualistic aspect 
(dvaitadvaitatamakam). ^ For example, the ocean consists of 
water, waves, foam, bubbles etc. As the water is real and 


waves appear and disappear, but are a part of the ocean itself, and 


l Brhadaranyakopanisadabhasyavartikam, 2.3. 


2 Hiriyana, Prof. M “Bhartrprapan Antin,” 
yana, . M. panca-—An old Vedi » PTO- 
ceedings and Transactions of A.T.O.C. ill, Medias, 1924. i 
3 Dha daranyakopanisadayartikari, p. 876, St. 46, ASS, 1815, 
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are absolutely real, in the same way dualistic world is absolutely 
real, it corresponds to the waves etc, on the water while the 


supreme Brahman stands for the ocean water and is absolutely 
real ! 


Prof. Hiriyana? says that, 1t is difficult to determine which of 
these view was in the mind of Bhartrprapafica Otto Strauss? says 
that the types bhiga-bhigin and avasthávatavasthà appear to be 
the most usual Karya-Kdrana has to be taken in the sense of 
parinima, and simdnya-vigesa cannot be employed directly on 
account of Brahman not being a Samanya in the logical sense of 
the world On the other hand, Prof, P. N Srimivasachari* says 
that according to Bhartrprapafica the Sutras bring out this truth 
by means of the classical analogy of the snake and its coil and 
the sun and its radiance The cause is, logically speaking, 
immanent in the effect The whole pervades the part and the 
universal 3s realised an and through the particulars But the most 
adequate Category of Reality 1s the relation of substance and 
modes (avasthavat and avasthá) in which there ıs a pervading 
identity that transfigures the parts 


3. The Doctrine of Bhüskara 

Bhaskara wrote a commentary on the Brahma-Sutra, m 
regard of the doctrine of difference and non-difference His 
commentary on Brahma-Sutra 15 available, at present, and he 
belonged to the close of the 10th and the beginning of the Ith 


Century A D 5 


| Brhadaranyakopamsad with the commentary of Sankara and 
the glossary of Anandgiri Fd by Dr E. Roer, PP 35 pe 

2 Hiriyana, Prof M, «Bhartrprapafica—An old Vedánti , Fro- 
ceedings and Transactions, A LO C IH, Madras, 1924 

3 Otto Strauss, “Jiwa and Paramátman", D R Bhandarkar 
Volume, pp 148, 150, Calcutta, 1940 . . 

4 Srinwvasachari, Prof P N, “The Philosophy of Bhedabheda 
p 152, The Adyar Library, 1950 

5 (a) Bhaskara-Bhasya, p 7. : _ 

Dr K C , “Dualism-cum-non-dualism (Bheda- 

Vae imena of Ganganath Jha Research Institute, 
Allahabad, Vol. XX-XXI, Nov 1963—August 1965, p 246 
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To make his doctrine of difference and non-difference clear, 
Bhaskara accepts the three ultimate Realities viz, Brahman or 
Téwara, Jiva, and the world. 


(i) Bhaskara holds the Brahman to be the cause of the world, 
its creator, supporter, and destroyer Brahman is the both 


material cause and the efficient cause of the world.? He is known 
only by the Scriptural authority. 


In fact for Bhaskara, the world is a transformation (parinama) 
of Brahman, but he does not accept the tradition of Samkhya- 
yoga which is thus, the world is transformation or parinama of 
the prakrti, just as curd is the trasformation of milk. The 
Brahman possesses infinite power or energy (gakti) and makes 
this power undergo transformation,! so that he can remain what 
he is. Parinim is for Bhàskara the throwing out of energy 
(Saktiviksepa).* According to Bhaskara, Brahman has power of 
two kinds viz., subjective and objective. 


Brahman is both one and many. As cause he is one and as 
effects he is many. Just as gold is one as material cause and 
many as bracelets, ear-rings etc, Thus, Brahman is different- 


non-different.^ Non-different state is natural and different state 
is adventitious,? 


Brahman is true being, sentient endless, blissful, omnipotent 
and omniscient.? 


Bhaskara-bhasya, 1.1.2, 1.1.11. 
Ibid., 1.1.2, 1.4.22. 
Ibid., 1.1.1, 1.1-3. 
Ibid., p. 97, Kaéi. 
(a) Bhaskara-bhasya, p. 85, 
(b) Waltair, P. T. Raju, "Identity in difference in some 
v. 105 Bone ; New Indian Antiquary, Vol. H, 1939-40, 


G Bhiskara-bhasya, p. 18. 

7 “Sa Cabhinniábhinnasvarn i z : adhi 
hs I! arüpobhinnarüpa svabhavikamopadhi- 
kath tu bhinnartipam,” Bhaskara-Bha 141 ^ 

8 “Bhaskara-bhasya, p. 24. TRIS pP- Tg EM 
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(ii) The finite self or Jiva is not a vikara of the Brahman, 
for vikāra is an actual transformation, just as the world is a 
vikāra of prakrti according to the Simkhya.! It is essentially 
identical with the Brahman such as sparks are with fire. 


The Jiva is atomic in size and is innumerable. Jiva, is the 
part (amsa) of Brahman. The term armga is employed by Bhas- 
kara in three senses. It may connote (i) the relation of the cause 
to its effect as when thread is explained as an arnga or component 
of cloth, (ii) a share in property to be divided, or, as in this con- 
text, (i) The principal of self-differentiation through upadhi.? 
The Jiva as a part is adventitious. It is not absolutely different 
from Brahman, and is not absolutely non-different from 
Brahman, but is related to Brahman both as different and non- 
different, just as the sparks are to the fire, as the five-fold pranas 
to air and as the aesthetic (kama) to the mind? 


It is the agent of all deeds, but only so long as it is condi- 
tioned. It is the enjoyer of all fruits of deeds, pleasure and pain. 


(ii) The world is the effect of the Brahman. It is admited 
by Bhiskara, Brahman is both the material cause and the efficient 
cause of the world. Like Sankara, Bhaskara does not accept 
the world as illusion. According to him, it is real and eternal. 
As the cause and the effect, the world is different and non- 
different from Brahman during the effected state, and is non- 
different from Brahman during the causal state. 


Aupidhila-Bhedaibhedavada 


Bhaskara adopts the doctrine of difference and non-difference 
(Bhedabheda), as the central truth of vediinta and this is the 


1 (a) Bhàskara-bhásya, p. 134, 
(b) Waltair, P. T. Raju, "Identity in Difference in Some 
Vedintic Systems", New Indian Antiquary, Vol. II, p. 319, 
1939-40. 

2 (a) Bhaskara-bhasya, 2.3.43. 
(b) Srinivasachari P. N., “The Philosophy of Bhedábheda", 


pp. 73-74. 
3 Bhaskara-bhasya, 2.3.43, pp. 140-141. 
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fundamental note of his doctrine. It cannot be objected that 
difference and non-difference are mutually contradictory. Nor 
can it be said that two cannot co-exist. To avoid this 
objection Bhaskara says that everything depends on direct expe- 
rience, both what is true and what is wrong in the world, so every- 
thing must be decided on the basis of direct experience. Because, 
nothing is seen absolutely different or absolutely non-different in 
the world of experience. Everything is different and non-different. 
For example, a cow is different from another cow as individual 
cow, but non-different from it as belonging to the same genus 
‘cow’. Again, a cow is different from a horse as a cow, but non- 
different from it being an existent substance like it and so on. 
Similarly a gold ear-ring is different from a gold bracelet but 
non-different from it as gold.2 So, direct experience is only 
source, which guarantees in regarding that difference and non- 
difference are not mutually contradictory and do co-exist. 


Bhaskara says that there is no contradiction between unity 
and diversity of Brahman as cold and hot, because the relation 
of cold and hot is not that of cause and effect, But the relation 
between unity —Brahman and diversity—the world is that of cause 


and effect, so Brahman is both different and non-different from 
the world? 


It has already been observed that Jiva is the transformation 
(parimáma) of Brahman through his power. It is natural that 
which is the effect of Brahman, that will be non-different from 
the Brahman because one effect arises froma cause and abides 
m a cause. Thus, Jiva is non-different from Brahman. Jiva is 


different and non-different from Brahman during the effected 
state of Brahman (karyavasthii). 


Thus, it is established that Jiva-Jagat is non-different from 


———— 
1 Bhaskara-bhasya, p. 18, 1.1.4. 
2 (a) Bhaskara-bhasya, Pp. 16-17, 1.1.4. 


(b) B “Veda árij I 
Cs sana Vedanta-parijata-Saurabha”, Vol. III, p. 193, 


3 Bhiskara-bhasya, p. 17. 


ORIGIN & DEVELOPMENT OF THE BHEDABHEDA-VADA | 67 


Brahman during the destruction and salvation. It is natural, 
Brahman being the cause, and the Jiva-Jagat must be Brahman 
in nature and essence It means that non-difference (abheda) of 
Brahman and Jiva-Jagat is natural (svabhivika) But, Jiva-Jagat 
Is different and non-different from Brahman during the state of 
creation and sansára (buddhivastha) Here, difference 1s adven- 
titious (aupádhika), because at the beginning of the Creation the 
Jiva becomes associated with the upadhis 1 


4 The Doctrine of Yadavaprakiasa 


Yadayaprakiga 1s known from references only. Nothing 
much is known about YAadavaprahaga and his philosophy. 
According to tradition, Yadavaprakaga was the supporter of the 
doctrine of difference and non-difference To establish. his 
doctrine of Bhedabheda, there 1s no clear evidence, because, 
though, he wrote his commentary on Brahma-Sütra, yet his com- 
mentary 1s not, at present, available His doctrine has generally 
been established on the basis of some critical references of works 
of Ramanwa and Vedanta-Defiha. Ramanuwya criticizes the 
doctrine of Yàadavaprakáéía in his Vedarthasangrah * Vedanta- 
Degika devoted a brief chapter in his paramatabhanga to the 
critical examination of the tenant of Bhaskara and Yidava ° 


According to “Srutiprakagika” the glossary on the Sribhisya 
of Ràminuja, which is written by Sudarganabhatta, there is 
relation of difference and non-difference between Jiva and 
Brahman as the cause and the effect, as explained by Agmarathya 
so such is the view of Yadavaprahaga, which ıs called 
“svibhavika-Bhedibheda” (Natural difference and non- 


1 Chaudury, Dr Roma, Brahman-Jiva-Jagat Relation—A Unique 
Theory of Aupiphikabhedábhedaváda," Proceedings and Trans- 
actions of the All India Oriental Conference, 22nd Session, 
Gauhati, Assam, January 1965, Vol H, p 234 

2 Vedarthasangrah, p 15, Sri Bhagavad Rámanuji Grantha- 
malt, Granthamalt Office, Kanchipuram, 1956 

3 Srinivasacliari, Prof P N, “The Philosophy of Bhedidheda”’, 


p 144 
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difference).1 Yadava tries to overcome the discrepancy by the 
concept of Brahmaparigam or theory of transformation, by 
which the absolute which is the sat without a second by its own 
immanent gakti or potential energy becomes God and the uni- 
evrse of the cit and acit like the waves and ripples of the ocean.? 
It proves that the Brahman ís the cause of the cit and acit. The 
cit and acit are the effects of Brahman, In the view of Yadava- 
prakasa, thus, there is relation of difference and non-difference: 


between these three ultimate-realities as the cause and the effect, 
which relation is natural (Svabhavika). 


Tump STAGE 
1. The Doctrine of Sri Nimbarkacarya 


In Nimbarka’s view, there are three ultimate realities viz. 


Brahman, Jiva and acit (Jagat), and the relation between these 
three realities is difference and non-difference. 


To understand his doctrine of difference and non-difference, 
it may, therefore, be useful to say a few words about the concept 
of Jiva—the enjoyer (Bhokta), the Brahman (niyanta) and the 
acit (bhogya), as propounded by Srinimbarkacarya. 


(i) Jiva is knowledge by nature, dependent on Hari, as in a 
condition to be conjugated with, or substracted from, a body, is 
atomic, different in different bodies, and is a knower and infinite? 


diva is knowledge! by nature. It is a peculiar quality of Jiva, 
which delights the entire body, just as the odour of the flower. 
lt proves that Jiva is different from non-sentient. 


1 Ayam Yadavaprakasapaksosmin sütra upanyastah/ 


tatra hi karyatmana káranátmani ca Jivabrahmanobhedabhe- 
dau svabhavikau matau j 


Srutiprakasika on the Srj-Bhasya of Ramanuja, 1.4.20, p- 
148, Vol. II, 1967, Ed. by Govt. India, New Delhi. 
ei Prof. P. N., “The Philosophy of Bhedabheda”’, 
3 Ycdànta-kámadhenu, verse. 1. 

4 Vedinta-pàrijata-Saurabha, 2.3.26. 
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The Jiva, being a knowledge, ıs knower! as well Here 1s 
no contradiction? between knowledge and knower, and 1s not 
identity with each other. In many cases, we see, the substratum 
and the attribute are very resembling, but that does not mean 
that they are identical Just as a gem and its. rays are equally 
luminous, yet there 1s no identity, 1s difference and they stand in 
the relation of substratum (dharmin) and attribute (dharma) ? 


The Jiva, being a knower, is an ego! or, ‘I’ Gham) A knower 
always feels “| know’, ‘I want’, ‘I do’ etc. 


The Jiva, being an ego 1s a doer, enjoyer, under the control 
of Brahman and a part of the Brahman, all these things are true 
in bondage as well as in liberation 5 


Jiva 1s atomic in size$ According to the Svetaüsvatara 
Upanisad, the individual souf (Jiva) is as subtle as a hairpoint 
divided and sub-divided hundreds of times, Jiva 1s atomic m size, 
in bondage as well as 1n liberation 


Jiva is infinite. in number In this evidence, Brahma-Sütra 
states that Jiva 1s many, Brahman is one, 1t proves the difference 
between Jiva and Brahman * 

The Jiva 1s of two kinds : 

1 Buddha-Jiva 

2 Mukta-Jiva 


(u) Sri-Nimbarkacarya has given the following characteris- 
tics of the Brahman in his. vedanta-kamadhenu “We meditate 


on the supreme Brahman viz. Krsna, Hart, who has eyes like 


Vedanta-paryjata-Saurabha, 1 2 12, 135, 23 18 
Vedànta-ratna-mafijüsa, p 4 

Ibid , 

Vedanta-paryata-Saurabha, 2 3 18 

Ibid , 23 32-40, 13 7, 23 43 
Ibid , 23 19 
bhedavyapadesascanyah / 
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the lotus, who naturally has destroyed all the defects, is the store 


of all auspicious attributes, his body is represented by the vytha 
and who is attended by all.1 


Thus, according to Nimbárka, the absolute ultimate realny 
is Srikrsna himself. He is denoted by the term “Brahman” who 
is greatest of all because of his infinite, incomprehensible, inherent 
nature, attributes, powers and so on.? He is the cause of the 
Universe? Brahman alone is the cause of the creation and 
destruction of the universe. All names and forms arise from 
him and return to Him.* Brahman is both the material 


cause and the efficient cause of the universe. He islord of all 
causes, he is controller of all, He is lord of all.¢ 


GH) The acit or Jagat is of three kinds, viz. 
1. Aprakrta—not derived from prakrti. 


2. Prükrta— derived from prakrti. 
3. Kala—the time. 


In the things of prakrta we have the ordinary material objects, 
it consists of the three gunas viz. sattva, rajas and tamas. 


The process of creation and destruction is as follows." In 
creation first the ether originates from the lord, from the ether 
air, from air fire, from fire water, and from water earth. But, 
in every case, Lord is real creator. In destruction the process 15 
just reverse of the process of ceation viz. first the earth is merged 


in water, water in fire, fir in air, air in ether and the ether in 
the Lord, Just like salt is merged in water. 


In that process the acit or Jagat is the effect of Brahman. It 
arises from Brahman and abides in Brahman. 


| 


Vedanta-kamadhenu, Verse 4, 
Vedanta-parijata-Sa urabha, 1.1.1. 
Ibid,, 1.1.10-12. 

Ibid., 1.3.42. 

Ibid., 1.4.23. 


Brhadaranyakopanisad, 3.4.22. 
7 Vedanta-parijata-Saurabha, 2.3.1-14. 
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To explain tbe relation between above discussed these three 
ultimate realities, Srinsmbirkitcurva adopts his doctrine of natural 
difference and non-difference (svabhavika —Bhedabheda) 


The mutual difference in the nature and concept of Brahman, 
Jiva and the world is obvious It has already been observed 
that Brahman is the cause and Jiva his effect and there 1s a 
obviously difference between the cause and its effect, just as the 
ocean and its waves, the sun and its lustre 1 


There 1s difference between Jiva and Brahman as the part and 
the whole Jiva is the part of Brahman Brahman ts the whole 


Brahman is as the object to be obtained while the Jiva ts as 
the obtainer? Brahman is the object to be known? and the 
object to be worshipped,* while Jiva is knower* and worshipper ° 
The mutual difference 1s obvious between them 


There Js difference between Jiva and Brahman, that Brahman 
is ever-free from all sins, while Jiva 1s an enjoyer of the fruts of 
all deeds done by himself,? 


Again, Brahman is inner-controller, while Jaya is not mner- 
controller because both the kanvas as wellas the Madhyandinas 
depict Jiva as different from the inner-controller viz. Brahman š 


Thus, the mutual difference between Jiva and Brahman 1s 
natural and eternal 


On the other hand, the mutual difference between Jagat and 
Brahman is also obvious Brahman 1s the cause, the Jagat 1s 


Vedinta-piryata-Saurabha, 2 1 13 
Ibid , 1 1 18 

Ibid , 12 12 

Ibid , 1 2 12 

Ibid ,.1 2 12 

Ibid , 1 2 12 

Ibid, 1 28 

Ibid , 1 221 
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the effect. Both cannot be identical. Brahman is omniscient 
and unlimited by time, space, and unit, while Jagat is inanimate, 
and gross. Thus, the mutual difference of the three is distinctly 
established, which is natural and eternal. 


In reality, there is non-difference between these three which 
is established by the scríptural authority. And it has already 
been observed that Brahman is cause, and Jiva and Jagat are 
effects. On the one hand, there is difference between cause and 
effect, on the other, there is non-difference between two. Because, 
the effect is dependent on the cause for its activities and existence, 
just like, the ear-ring is different from the bracelet in name and 
shape simply an account of kundalattva and katakattva, but is 
non-different so far as, gold is concerned, The ear-ring 
and bracelet are dependent on gold for their existence and 
activities, in the absence of gold the ear-ring and bracelet and 
their activities and existence are impossible. In the same way, 


Jiva and Jagat are non-different from the Brahman as cause and 
the effect. 


There is difference and non-difference between Jiva and 
Brahman in bondage state of Jiva, on the other hand, there is 
difference and non-difference between Jiva and Brahman in the 
liberated state of Jiva also, liberated Jiva (mukta-Jiva) is non- 
different from Brahman being existence, consciousness, bliss in 
essence, but it, too, is different from Brahman, because Jiva is 


atomic in size in bondage as well as in liberation and even a 
liberated Jiva lacks the powers of Brahman. 


in the very same manner, Jagat is different and non-different 
from the Brahman during creation as well as during destruction. 


In fact there is neither absolute difference and nor absolu- 
te non-difference between these three viz., Brahman, Jiva and 
Jagat. But the relation between these three is both difference 


and non-difference, Just like the sun and its lustre.? It is true 


Í Vedàánta-Kaustubha, 1.4.21, pp. 140-141. 
2 Vedanta-parijata-Saurabha, 3.2.28. 


ORIGIN & DEVELOPMENT OF RHEDABHEDAVADA [ 73 


that there 1s difference between the sun and its lustre, but there 
15 non-difference so far as the brightness 1s concerned. 


To make the doctrine of natural difference and non- 
difference clear, as propounded by Nimbarkicarya, the following 
evidence is final “But on account of the designation of 
both, like the case of serpent and its col’? In this 
example, “like the case of serpent and its coil" the serpent 15 the 
material cause of the coil On the one hand, this shows the 
difference between the serpent and its coil On the other, the 
existence and activity of coil i5 possible in the absence of the 
serpent It shows the non-difference between the serpent and 
its coil. Likewise, Jiva and Jagat are the effects of the Brahman 
The relation of the Jiva and Jagat the effects, with Brahman 
the cause, 15 natural difference and non-difference (svabhavika- 
bhedabheda) Thus, it is established that there ıs relation of 
natural difference and non-difference (svabhavikabhedaibheda) 
between these three viz, Jiva~-Jagat and Brahman, as pro- 
pounded by Nimbarkacarya, there 1s no anv contradiction 


2. The Doctrine of Srikrsnacaitanya 


Stikysnacaitanya was born in 1485 A D ,? in Navadvipa in 
Bengal To explain his philosophy, he adopts the doctrine of 
*Acintyabhedabheda", but did not write any commentary on 
Brahmasütra He accepted the Srimadbhittgavat as the commen- 
tary on Brahmasütra? None of his works is available His 
philosophical views were elaborated only by hus disciples in. their 
works One of them, Jivagoswami was his follower, who has 
done a famous work namely “‘satsandarbho’’* In spite of 
these sources, one commentary on Brahmasütra was necessary 


1 Vedanta-paryata-Saurabha and Kaustubha, 3 2 27 

2 “The religious condition, of Bengal was far from satisfactory 
at the time (A D 1485) when Sricaitanya (Srigauranga) was 
born "—Radhagovindnath, “A Survey of the Caitanya Move- 
ment', The Cultural Heritage of India, Vol IV, Calcuita, 
1956 

3 "Brahmasutrünamarthasatesamal rtrimbhasyabhnutaityartha /" 
—Tattva-Sandarbha, 11 anuchheda 


4 Satsandarbha-Tattvasandarbha, p 4, sloha 3-5 


74 ] THE PHILOSOPHY OF NIMBARKA 


to prove the doctrine of * Acintya-bhedabheda" of Srikrsnacai- 
tanya. In the nineteenth century, Baladevavidyabhusana wrote a 
commentary on Brahmasutra namely *Govindabhüsya"l in 
support of the doctrine of "Acintya bhedábheda", Here, the 
doctrine of Srikrsnacaitanya is elaborated mainly on the basis of 
Govindabhasya. 


Baladeva admits of five tattvas, namely ISwara, Jiva, prakrti, 
Kala, Karma.? It may, therefore, be useful to discuss briefly 
the concept of the Jiva, Iéwara, and the prakrti, to understand 


the doctrine of ‘“Acintya-bhedabheda”, as propounded by 
Srikrspacaitanya. 


() "The nature of Jiva is that it is an eternal servant of 
Krsna. Jiva is the marginal potency of Krsna, and is a mani- 
festation of a distinct-non-distinct relation with Krsna."? This 
quotation in short gives the conception of the Jiva. But it 
requires to be explained further. 


Jiva is by nature eternal. Material objects are only destroyed 
andare created, ihese are only transitorv, while Jiva is never creat- 
ed nor can it have any destruction.* Refers also in Kathopanisad 
1/2/18, “The soul has neither any birth, nor any death ; it does 
notspring from any other thing, none spring from it" Again, 
Svetásvatara “Two unborn ones, the knower and non-knower, 


the lord and non-lord. Further; Eternal among eternal, conscious 
among conscious etc, 


Jiva is by nature knowledge as well as knower “Who is 
l Vidyarüpam bhüsanar me pradáya khvatim ni 
~ > » y t 
rigovindah Svapnanirddist Í dhêbandh arka dha. 


ragah sa Jiyat | abhásyo rádhabandhurbandhu- 


" eo ues a E. pp. 5., Mathura, Samvt 2011 
Tathā hi Igwara-Jiva-prakrti-Kala-karma Ü fü adi 
srüyante-Goyinda-bhasya. "a = —— ae 
"Jiver svamp haya-krsner nita dasa k i 
= ws Jajag ta rsner tatastha gakti- 
PP. 70, Ina dte of Oen Pte BH. Bon Mahara 
- /9, Institute of Orien ilosophy, Vri ° 

4 Govinda-bhüsya, 2.3.16. Pu, Adab awang ARCU 


5 Ibid., 2.3.17. 
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dwelling in knowledge", and “I slept happily, but I could know 
nothing". These two kinds of $ruti prove that Jiva is knowledge 
as well as knower. 


Jiva is an active agent? Being an active agent Jiva is 
enjoyer.? Jiva is the part and the potency of the lord.” In this 
connection Jiva is both different and non-different from Brahman, 
Jiva is atomic in size. 


Jiva is plural in number.  *'"Pádosyasarvabhütàni" in this 
sentence of gruti, *Sarvabhütani" shows the plurality of Jiva. 
Again, though all Jivas are same in nature, vet there is difference 
owing to their deeds.® 


Jiva is of two kinds : 
1, The bound (Buddha Jiva). 
2. The liberated (Mukta-Jiva). 


(ii) Srikrsna is himself ultimate reality. He is nirguna, free 
from the three gunas of prakrti viz. sattva, rajas and tamas, and 
is saguna Brahman, being a store house of all auspicious attri- 
butes He has an infinity of auspicious attributes and incon- 
ceivable powers.? 


Brahman has three powers viz, pariigakti, apardgakti and 
avidya-Sakti.2 The para$akti is called Visnugakti or svarüpa- 
Sakti, the aparaksetrajfia and avidyakarma or mayasakti.1°Through 
the apara and maya-sakti, he constitutes the universe of cit and 
acit and through his part-sakti which is three fold viz., samvit or 


] Govinda-bhasya, 2.3 31. 

Ybid,, 2.3.31-38. 

Ibid., 2.3.41. 

Ibid., 2.3.18-30. 

Ibid., 2.3.42. 

Ibid., 2.3.49. 

Ibid., 1.1.11. 

Tbid., 1.1.2. 

Ibid., 1.4.26. 

“Visnu gaktipara proktá ksetrajfiabhaya tathüpara / 
Avidya-karma-samjfianyatritiya saktirisyte.” 
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jüxna-£akti, sandhint or bala-gakti and hiladini or kriya-Sakti. He 
has knowledge, existence and bliss. The power and attribute of 
Brahman are identical with Brahman owing to the identity of 


substance and attributes. Just as the serpent and its coil! and 
the sun and its lustre.? 


Brahman is both the materia] cause and the efficient cause 
of the universe. He is efficient cause through his para-sakti and 
he is material cause through his aparaá-éakti? As the efficient 
cause, the Brahman is unchangeable or kutastha, as the material 
cause he is subject to modification or parindmin. It means 
Brahman is cause as well as the effect with his powers. Brahman 
is the subtle powerful in causal state ; and he is the gross-power- 
ful in the effected state! Thus, there is relation of difference and 


non-difference between the cause and the effect as the power and 
the powerful. 


(ii) The world is an effect and power of the Brahman. 
Brahman constitutes the world through his avidyi or maya 
Sakti. His maya-gakti is also called tamas. It means the world 
is a combination of three punas viz., sattva, rajas, tamas,’ 


Acintya-bhedábhedavada 


Here is a question what is the relation between above discus- 
scd these three ultimate realities ? 


The mutual difference in the nature and concept of Brahman, 
Jiva and world is obvious. It has already been observed that 
Brahman is all-knowing, all-powerful and omniscient, while the 
Jiva is knowing little and has limited power. Brahman is 
absolute, while Jiva is atomic. Brahman is creator, supporter, 
destroyer, while Jiva is created, supported and controlled by 


Brahman. The world is inanimate and gross. Thus, the mutual 
difference of the three is distinctly established. 


Govinda-bhisya, 3.2.28. 
Ibid., 3.2.29, 
Ibid., 1.4.26. 
Ibid., 1.4.26. 
Ibid., 1.4.26. 
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In reality, there 1s mutual non-difference, m the three aspects 
of knowledge, existence, and bliss viz, sat, cit and ananda of 
Brahman These three Brahman, Jiva and world are identical. 


Thus, there 15 relation of both difference and non-difference 
between them, There is no contradiction There ıs a hidden 
harmony behind the apparent contradition of difference and non- 
difference When Sticaitanya establishes the relation between 
Brahman and Jiva as Bhedabheda-prakaga, he means to say 
that ot is true that there cannot be both difference and non- 
difference in the same aspect But there can be identity in cer- 
tam aspects and difference in certain other aspects of the same 
objects Such difference and non-difference are not necessarily 
self-contradictory ! Regarding this theory, and being a follower 
of the school of *Acintaya-bhedabheda" Jivagoswami? says that, 
there 1s no finality about reasoning, so the absolute difference 
m Jiva and Brahman ts impossible, there bemg unlimited defects 
in difference like the non-difference Therefore, as difference 15 
impossible, 1n the same manner non-difference 1s, too, impossible 
We accept "the inconceivable difference and non-difference 
**(Acintyabhedabhedavada) Again he says, there is relation of 
difference and non-difference as the power and powerful There 
1s non-difference in essence between the power and powerful, and 
yet difference as manifestation as an aspect of the same substance 
As for example, “the musk and its odour” and, “the fire and its 


] A B H Bon Mahra), *Finte-self", pp 82, Vrindavan, 
9 


2 “apare tu" tarkapratisthánat"(Brahma-Sutra 2 1 11)bhedepya- 
bhedepi nirmaryüdadosasantatidarsanena bhinnataya cintayitu- 
ma£aly at vadhbhedam sáüdhyantah tadavadabhinnatyapicintayi- 
tumagakyatvad bhedamapi sádhayantocintyabhedábhedavadam 
svikurvanti" / 

—‘Sarva-Samvadini of Jivagoswami, pp 145-146, Radha- 
kunda (Mathura), Samat 2022 

3 ‘“tasmat svarppad bhinnatvena cintayitumasakyatvád bheda- 
bhinnatvena cintayitumagakyatvadabhedasgea — pratiyate — itt 
gakti-Saktumatorbhedabhedisevangikrtau tau ca acintyau iti / 
—Sarva-Sumvadini of Jiapgoswümi, pp 33, Radhikunda 
(Mathura), Samat 2022 
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burning power." The musk is identical with its odour. The 
fire is identical with its burning power. We cannot remove the 
odour and the burning-power from the musk and the fire. It 
means, there is identity between the power and powerful, yet 
there is difference also, because the odour and the burning power 
are manifestations of the musk and the fire. Thus, there 1s 
neither absolute difference nor the absolute non-difference, bet- 
ween the power and powerful; We accept both ‘difference 


and non-difference ; the entire system of relation is a great, 1n- 
conceivable mystery.1 


The concept of *acintya" is not similar to Sankara's ‘anirva- 
caniya. Because, if it is accepted that the maya is the power of 
Brahman, the establishment of non-dualism ; is not possible, and 
again if the maya of Sankara, is not accepted, too is impossi- 
sible. So, the term of “anirvacaniya’” of Saükara is not similar 
to the term of ‘acintya’ of Srikrsnacaitanya.? 


Sridharaswami explains the ‘acintya’ as a follows: ‘He has 
inconceivable nature on account of unlimited magnanimity."* 
Again Jivagoswami says in Bhágavatsandarbha : “which makes 
the impossible possible that is called “inconceivable” (acintya)."* 


Thus, it is established, that, according to Srikrspacaitanya, 
there is relation of difference and non-difference between these 
three ultimate realities, which is inconceivable. 


3. The doctrine of Sripati 


, S$ripati wrote a commentary on the Vedantasutra-namely 
“Srikarabhisya,” in the 12th Century A.D. His doctrine is 


referred to by various names, such as, *Bhedàübheda, Dvaitad- 


1 Sundranandavidyavinoda ,"Sricait ——n 
Calcutta, 1953. : Icaitanyadeva" (in Hindi). p 


gj Sundranandavidyavinoda, *Acintvabh dabh ada" in 
Bengali p. 9, Calcutta, 1951. yabhedábhedavada" ( 


"aparimitamahimatvádacintyarnpari" Í 
"durghataghatakatvarn hyacintyatvam’’. 
~—Bhigavata-Sandarbha anuchheda, 16. 
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vaita, and vigesidvaita’? and again, (i) Dvaittdvaita, (ii) Vige- 
sudvaita, (iii) Segvaradvanta, (iv) Sividvaita, (v) Sarva£rutisar- 
mata, and (vi) Bhedabheda.? 


It may, therefore, be necessary to say, a few words about 
the concept of Brahman or Siva and the concept of Jiva or pagu, 
to make his doctrine of difference and non-difference, as pro- 
pounded by Sripati clear. 


The words Brahman, para, Siva and patí are used by Sripati 
as synonyms. Brahman s ‘Savigesa’ but not *'Nirvi$esa." 
Brahman is both the material cause and the efficient cause. The 
universe is the transformation of the Brahman. When He 
himself remains only its efficient cause and He transforms into 
world his energy or müyusakti its material cause.‘ 


Jiva is not born but eternal? Jiva is different from the form 
the creation of the physical world.® Jiva is a part of Brahman.” 
Jiva is of two kinds, viz., Baddha and Mukta. In liberation, the 
Jiva becomes identical with Brahman, but it cannot possess 
the power of creation and remains secondary to Brahman.’ Jiva 
is atomic? in size, and not all pervasive. 

It has already been observed that Brahman is a different Cate- 
gory from the Jiva. Brahman is the object of worship, all-per- 
vasive and omniscient, while Jiva is worshipper, has spatial fimi- 
tation and possesses limited knowledge. But in the state of 
liberation there is union of the two. He admits that the aforesaid 
limitation of the Jiva are beginningless and natural. But he asserts 


1 Srikara-bhasya, Vol. If, p. 2, Ed. C. Hayavadana Rao, 
Banglore, 1236. 

Scikara-bhasva, Vol. H, p. 195. 

lbid., Vol. II, p. 15. 

Ibid., pp. 179-180. 

Ibid,, p. 29. 

Ibid,, p. 261. 

Ibid., p. 48. 

Ibid., IV. V. 17. 

Ibid.. p. 263. 
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that Jiva gets freedom from these natural differences and 
becomes identical with the Brahman. As Sruti says “The rivers 
flowing when go to the ocean disappear into the ocean leaving 
name and forms, so a wiseman losing his name and form attains the 
divine person, higher than high" (chandogyopanisad 8. 3. 4). In 
arguing for the difference and non-difference, Sripati seeks invari- 
ably the help of nyáyas, like *'bhramarakita$uktisalikrdisu". It 
means that we find that a fly of natural birth changes its in born 
nature and becomes a bee, and rain water, getting into a mother- 
of-pear| becomes pearl. Thus, Sripati concludes that there is 
beginningless difference between Jiva and Brahman, but in libe- 
rated state of Jiva, there is non difference, of the two. This 


identity is natural as well as of form. He emphasizes this point 
again and again. 


If it is asked how can both identity and difference hold if 
identity as of form also, Sripati’s possible answer is that diffe- 
rence holds only in bondage and identity in muktiso that identity 


and difference are not to be found simultancously but at different 
times.? 


His doctrine of difference and non-difference is naiural like 
the case of the serpent and its coil. 


Sripati follows the Kagakrtsna, because he is an exponent of the 
Bhedabhedavada, takes all the éruti texts into account that repre- 
sent the central view of the vedanta.* But his doctrine is 


clearly similar to the doctrine of difference and non-difference, a5 
propounded by Audulomin.5 


1 Srikara-bhásya, Vol. II, pp. 71, 261, 273, 478. 
2 (a) Srikara-bhasya, Vol. II, pp. 338. 

(b) Waltair, P. T. Raju, “Identity in Diff. in S 
Vedantic Schools”, N cn Aine Sed H 
Bana n. 50 ew Indian Antiquary, Vol. II, 

3 Srikara-bhasya, Vol. IT, p. 6. 
4 Pandey, Dr. K. C., “Bhaskari” V 
$ T Une i , Vol. HI, p. XLVIII. 
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THE DOCTRINE OF NATURAL DIFFERENCE AND 
NON-DIFFERENCE 


( SVABHAVIKA-BHEDABHEDAVADA ) 


1 Difference between Jia and Brahman 


(A) In the philosophy of Nimbarki, the mutual difference 
in the nature and concept of Jiva and Brahman 15 obvious 
Brahman is the cause and Jiva his effect or transformation 
There 1s a difference between the cause and sts effect, as between 
the clay and the pots, dishes etc , between the gold and the 
bracelets, ear-rings etc, between the tree and the leaves, fruits 
etc , between the sea and the foams, waves ete , and between 
the sun and its rays — Similarly, there 1s a difference between the 
Jiva (the enjoyer) and the Brahman (controller)? 


And agam, Nimbarka points out that there is difference bet- 
ween Jiva and Brahman as between the cause and the effect 
He says that the creator of the world viz Brahman is some- 
thing more than the embodied sou}, the enjoyer of pleasure and 
pain, “on account of the indication. of difference"? As in 
passage . “O the soul, indeed, should be seen’, ‘the knower of 
Brahman attams the highest’, ‘who controls the soul within’? 


Moreover, just as m ordinary hfe, the diamond the lapis 
lazul, the ruby and the rest, which are modification of the earth, 
are different from the earth, and the ieaf and so on, wluch are 
modification of the tree, are different from tree, the ray of 
diamond is different from the diamond So, the Jiva which is 
modification of the Brahman, is different from Brahman 4 


1 Vedánta-párijáta-saurabha and Vedánta-kaustubha, 2 í 13 
2 Adhikam tu bhedanirdesát--Brahma satra, 2 [ 21 

3 Veninta-piryita saurabha and vedinta-haustubha, 2 1 21 
4 bid, 21 22 
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There is a difference between Jiva and Brahman as between 
the part and the whole. Jiva is the part of Brahman. Brahman 
is the whole. As declared by the £ruti : “For it is a part of the 
highest.” A ‘part’ means a ‘power’, it is clear from §ruti: 


“This Jiva, a power of highest, is small in power and not in- 
dependent.” 


The vedic mantra also confirms it. The part idea comes from 
the Purusastkta, quoted in Chandogya Upanisad (3. 12. 6) 


*pado'sya vi$vabhutani tripadasyamrtam divi" (all the being 


are His foot, immortal in the heaven is His three feet). A ‘feet’ 
means a “parts. 


The smrti also corroborates the concept of part, thus “in 


this world of life the Jiva is my own part, in the form of eternal 
part.” (Gita 15.7) 


The relation of part and whole declares : that there is a 
difference between Jiva and Brahman, “On account of the 


designation of variety", j.e., on account of the designation of 
difference. This Jiva is 


, by nature, a part, and subject to 
bondage and salvation, while Brahman is, by nature, whole and 


the ocean of a mass of attributes like omniscience and the rest 
The following are designations of difference: “Who rules the 
soul within ; having entered within, the ruler of men ;the soul 
indeed is supreme, self-dependent, possessing superior qualities 
the Jiva is less powerful, dependent, lowest, the two unborn 


selves, the knower and the non-knower, the lord and the non- 
lord,*?"4 


The statement of difference (bheda) is expressed by Nimbar- 
kactrya in Brahma-sutra 1.1.18. The Jiva is different from 
Brahman, ‘on account of the designation of difference’® Just 
as the Vedicmantra : “He is indeed, the essence : For indeed on 


Vedinta-kaustubha, 2.3.42. 
Ibid,, 2.3.43. 
[bid., 2.3.44. 


b. oU 2 — 


Vedanta-parijata-saurabha and Vedanta-kaustubha, 2.3.42. 
5 bhedavyapade£ácca/ Brahma- -satra, 1.1.18. 
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attaining the essence, he becomes blissful” It designates a 
difference between Brahman as the object to be obtained and the 
Jiva as the obtainer, the obtainer cannot be the object to te obtain- 
ed Thus, there 1s a difference of nature between Jiva and Brahman, 
otherwise, an intermixture of attributes will result To prove 
this statement of difference, Nimbirktictrya says that the Jiva 1s 
not blissful but only Brahman, because Brahman ıs the cause of 
the bliss of Jiva ,* and the bliss of the Jiva 1s momentary, while 
the bliss of Brahman 15 endless 


Here a doubt arises that when Jiva and Brahman, both are 
conscious, both must be blissfull As sruti says “may my (sheaths) 
consisting of food, consisting of the vital-breath, consisting of the 
mind, consisting of understanding and consisting of bliss, be 
purified ”3 It 15 said that what consists. of bliss r something 
to be purified , and as it 15 impossible for the ever-pure Supreme 
Soul to be something to be purified, so that which 1s consists. of 
bliss 1s the Jiva 


To this, the answer 1s as follows that blissful ss Brahman 
alone, on account of repetition viz , the word ‘bliss’ has been 
repeated many times m scripture in reference to Brahman alone 4 
So, it is established that Jiva is different from Brahman, because 
on attaining him the Jiva comes to be united with bliss ° 


Who is within the sun, within the eye, and 15 to be worship- 
ped by those who are desirous of salvation? He is Brahman 
alone, not Jiva. To prove this Numbirkaearya explains “antasta- 
ddharmapades&t” that 15 there is difference between Brahman 
and Jiva because Brahman has special qualities such as: he 1s 
free from ail sins, he1s the soul of all and so on * 


Vedanta-paárijata-saurabha and Vedanta-haustubha, 1 ] 18 
Vedanta-partjata-saurabha, 1 1 15 

Vedinta-Kaustubha, I 1 13 

Ibid, 1113 

Vedinta-paryata siurabha, I 1 20 

Ibid , 1 1 21 
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The statement of difference (bheda) is further expressed by 
Nimbarka in his commentary on Brahma-sutra 1.1.22. ‘bheda- 
vyapade$accanyah." It means, by nature, Brahman is different 
from the individual souls of the sun and the rest, within which 
He dwells, “on account of the designation of difference.” Again, 
it means that Brahman in Jiva, who is garirabhimanin, is different 
by nature. Tt is also mentioned in the $ruti: “who dwelling 
into the sun, is other than the sun, the sun does not know him, 
of whom the sun is the body, who controls the sun from within, 
He is your soul, the inner controller, immortal." Thus, it 15 


established that Brahman is different from Jiva, within which 
He dwells.? 


“Sarvam khalvidam brahma tajjalaniti* gantupasit” viz., “All 
this, indeed, is Brahman, rising from him, disappearing into him 
and breathing in him ;-calm, one should meditate on him."? For 
the purpose of meditation it is said that ‘manomaya prana sarira’ 
it means Brahman has a spiritual body and a vital-breath body. 
Here, it is understood, that for the purpose of meditation 
the spiritual body is Brahman alone, not Jiva. Because 
Brahman alone, celebrated in all the vedantas, is referred to in 
the words," “sarvam khalvidam brahma.” 


It means that 
Brahman is difference from Jiva. 


To make this clear Nimbarka gives the evidences of éruti and 
smrti. First of all He gives the evidence of Brahmad-sutra 
“Vivaksit gunopapattesca" and “anupapattestu na £arirah." Both 
sutras declare that Brahman is different from Jiva, “because of 
the appropriateness of the attributes intended to be stated", and 
“on account of inappropriateness, not the embodied {souly’ 5 
lt means Brahman has the spiritual (manomaya) and vital-breath 
body, the form of light; He has true volition, has the ether 
as the soul, has all desires, has all Odours, has aJl tastes etc., 


Vedinta-parijata-saurabha and vedánta-kaustubha, 1.1.22. 
Chindogyopanisad, 3.14.1. 


Vedánta-parijata-saurabha, 1.2.1. 
Ibid., 1.2.2. 


ibid., 1.2.3. 
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while Jiva has no spiritual body, and has not the above men- 
tioned attributes such as , having all-desires, having all odours 
etc, “Karmakartavyapadesacca” and “Sabdavisesat” voth sutras 
of Brahma sutra, too, declare, that Braman 1s different from 
Jiva” because of the designation of object and agent"? and “on 
account of the difference of words"? It means Brahman is 
object and the Jiva 1s agent For:nstance “Having departed 
from here, I shall attain him,” m this sentence Brahman 15 
object, while Jiva is an agent And on account of difference in 
words, it 15 proved also that Jiva and Brahman are denoted by 
different words, viz , the genitive and the nominative respectively 

Asiné$ruti, “This my soul is into my heart * In this sentence 
the mutual difference between Jiva and Brahman is obvious 


To conclude this statement of difference (bheda) Nimbarka 
further gives the evidences of smrti *O Arjuna the Jord dwells 
in the heart of all beings '5 ‘He who sees me everywhere and 
sees everything in me, of him I will never lose hold, and he shall 
never loss hold of me ,’¢ ‘He, who established in unity worships 
me abiding within all bemgs, ‘that yogin rests m me whatever 
be his mode of hving” ‘There is nothing higher than I, O 
Dhanaiyaya, ‘all this 18 threaded in me as rows of gems in a 
string '$ ‘Since I excel the perishable, and am more good than the 
impenshable, I am renowned in the world, and in the veda as 
the supreme person (purusottuna) ® All these above evidences 
establish the mutual difference between Jiva and Brahman 


There is difference between Jiva and Brahman, Brahman, 
is ever-free from all sins, while Java 1s an enjoyer of the fruits of 


Vedànta-pàrijJata-saurabha, 1 2 4 
Ibid, 125 

Chandogyopanisad, 3 14 4 

Ibid , 3 14 3 

Git, 18 61 

Ibid , 6 30 

Ibid , 6 31 

Ibid , 7 7. 

Ibid , 15 18 
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the deeds done by itself? Scripture is the sole proof. Suchas: 
“Of these, He who is the supreme self is called to be eternal and 
devoid of all properties of matter." *'Heis not smeared even 
by the fruit, as a lotus-leaf is not touched by water, the active seif, 
on the other hand, is another, who is liable to release and 
bondage."? Thus, it is established that Jiva is an enjoyer of the 
fruits of the deeds, while Brahman is ever-free from all sins. 


Brahman is an eater who is destroyer of world, while the 
movable and the immovable are food which have death for their 
condiment. It declares that Brahman is different from Jiva. As 
gruti : “He to whom both theBrahmana and the Ksatriya are the 
food and death the condiment, who thus knows where He is"? 


*rtam pibantau sukratasya loke guha pravistau."! Here it 
is understood that there is two sentient being viz., Jiva and 
Supreme-self into the cave, where the mutual difference is 
obvious between Jiva and Brahman. Brahman is difficult to 
see, who is hidden by yoga-mayz, who is all-pervasive, who has 
entered into the cave; while Jiva, who arises with the vital- 
breath, who is aditi who is made of the deities, who was mani- 
fested through the elements, who has entered into the cave. To 
prove this Nimbarka points out that Brahman is the object to be 
worshipped* and the object to be known ;? while Jiva is worship- 
per*and knower.? The mutual difference is obvious between them. 


Brahman is the inner-controller, while Jiva is not the inner-con- 
troller because both the Kanvas as well as Madhyandinas depict 
Jiva is different from the inner-controller viz., Brahman. As éruti: 


“He who is dwelling in intelligence", and “He who is dwelling 
in the soul”? 


Vedanta-partjita-saurabha, 1.2.8. 
Ibid., 1.2.8. 


Ibid., 1.2.9, 


Kathopanisad, 3.1.3, 2.1.7, 1.2.12. 
Vedanta-parijata-saurabha, L 2.11. 
3 4,5,61bid,, 1.2.12 

9 Ibid., 1.2.21 
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Brahman ıs imperishable and the source of beings while. Jiva 
is not denoted by the words ‘imperishable and the source of 
beings” So, there ss difference between Jiva and Brahman, on 
account of attributes and difference As Sruti says, the designa- 
tion of attributes is *'All-pervading" and the designation of 
difference 1s “Higher than high imperishable ””2 


The statement of difference (bheda) is expressed by Numbdrka 
m Brahmasutra 1 3 5, “bhedavyapadegacca”’ It means, Jiva 
cannot be the heaven, the earth and the rest, on account of the 
designation of difference viz, ‘there 1s difference between the 
Jiva, which has little knowledge, and is subject to bondage and 
salvation through the lord’s Maya consisting of the three gunas, 
and the Brahman, who 1s omniscient lord It estabhshes that 
there is difference between Jiva and Brahman as the knower and 
the object to be known." 


Regarding the relation of difference between Jiva and 
Brahman, it 1s explained that, Brahman is non-eater, while 
Jiwa is an eater? As declared by śruti * Of these two, one 
tastes the sweet berry, the other looks on without eating.” 


Jiva and Brahman are different from each other, Brahman 
1s the omniscient, while Jiva 15 non-knower in deep sleep? As 
in grutr: ‘Embraced by the intelligent soul, he does not know 
anything eternal, nor anything internal "* 


There 1s indeed difference between, Jiva and Brahman, on 
account of words like ‘ford’ and rest? On account of sruti 
hike, ‘He is lord of all , ‘the controller of all’, ‘The ruler of all, 
‘He rules all this, ‘The lord of all’ etc 


Jiva 1s alone that is subject to deeds and participates in 


Vedanta-pariata-saurabha, | 2 23 
Vedanta-paryata-saurabha and vedanta-kaustubha, | 3 5 
Vedunta-paryata saurabha, 1 37 

Mundakopanisad, 1 1 3 

Vedinta-paürijata-saurabha and vedánta-haustubha, 1 3 43 
Brhadüranyakopauisad, 4 3 21. 

Vedanta pūryāta saurabha and vedünta-Aaustubha, 1 3 44 


-pOON CA & G N — 


88 ] THE PHILOSOPHY OF NIMBARKA 


imperfections, but Brahman ís not subject to deeds. It is 
said by éruti: “The two birds of handsome plumage, close 
friends, cling to the same tree; One of them eats the sweet 
berry, while the other, without eating looks on". Jt means, Jiva 
is an enjoyer on account of its imperfections, while Brahman 1s 
not touched even by an odour of imperfections, and He is not 


the enjoyer of the names and the forms to be created by 
Himself. 


Thus, Baddha Jiva is entirely different from Brahman, being 
imperfect, sinful, impure and so on. 


(B) There is difference between Jiva and Brahman in 
bondage as well as in salvation. Mukta Jiva is different from 
Brahman in two respects. In the first place, the freed-soul is 
atmotic in size, while Brahman is all-pervading. Atomic Jiva 
cannot become all-pervasive in salvation. But it can take place 
in several bodies through its attributes of knowledge, as the case 
ofalamp, though placed in one place, pervades many places 
through its rays? As scripture shows: “The individual soul 
is as subtle as a hair point divided and subdivided hundreds of 
times, He is potentially infinite. He has to be known.” 


In the second place, the freed soul, though similar 
to the Highest Brahman, yet cannot possibly be the Jord of all 
the sentient and the non-sentient, their controller, their supporter, 


all-pervasive and so on; and hence its lordship is exclusive of 
the activities in connection with the universe.‘ 


Thus, it is established that Jiva is not absolutely different 
from Brahman like the Madhva-philospphy, but the mutual 
difference between Jiva and Brahman is equally eternal, natural, 
and undeniable, in bondage as well as in salvation. 


Vedanta-parijata-saurabha, 3.2.13-14. 
Vedinta-haustubha, 4.4.15. 


Svetatvatara upanisad, 5.9. 
Vedanta-kaustubha, 4.4.20. 
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2. Non difference between Jia and Brahman 


In reality, there is mutual non-difference between Jiva and 
Brahman as between the cause and the effect Because, Brahman 
1s the cause of the Jiva and Jiva is the effect or transformation 
ofthe Brahman — Nimbürkacarya points out that there 1s non- 
difference between the cause and the effect, and not absolute 
difference ; on account of the texts! of the gruts, the smrti 
and the sutras In texts: “The effect, having its beginning in 
speech, 1s a name, the reality is Just the clay’, ‘the existent alone, 
my dear, was this in the beginning one, without a second’, ‘He 
thought, may I be many , may J procreate’, ‘He created the light , 
‘All that has this for its soul’, ‘that is true’, ‘that is soul’, "thou 
art that’, ‘All this, verily, is Brahman, cmanating from Him, 
disappearing into him and breathing in him’, ‘that was unmani- 
fest them’, ‘it became manifest by name and form’ and so on "2 


* 


For this also, says Nimbarka, there 1s non-difference 
between the cause and the effect, because the effect 1s perceived, 
only when the cause ts existent. 


Again He says, the effect-which belongs to a posterior time, 
15 present in the cause So the effect is non-different from the 
cause As declared by śrut “Brahman, indeed, was this ts 
beginning "4 


Further, he makes it clear, that :t cannot be said that the 
effect does not exist prior to creation, on account of the designa- 
tion of what 1s non existent, as in the text “The non-existent, 
indeed, was this 1n the beginning”. Because, the pre existence of 
the effect is known from the complementary passage, viz 
“That was existent "5 And he again says, the pre-existence of the 
effect is known from reasoning He admits that the names, 


Vedanta-paryata-saurabha, 2 1 14. 
Vedanta-kaustubha, 21 14, 
Vedanta-p'triata-saurabha, 2 1 15 
Ibid , 2 1 16 

Ibid , 2 1 17 
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forms knowable by means of the evidence of direct perception 
and the rest, all are real, on account of being perceived. An 
agent, viz. a potter, makes a pot out of a lump of clay, that is 
existent. Here, like the lump of clay, the existence of the pot, 
too, is known from direct perception. Hence the activity of the 
agent, too, is not useless. Here, it canot be said that as the pot 
already exists, like the lump of clay, the activity of the agent has 
no meaning. Because, the pot which was unmanifest before is 
made manifest: hence the activity of the agent is not useless. 
The names and forms, mentioned in the veda, are used just as 
they were before. Thus, according to Nimbarka, the conven- 
tional usage of names and forms is not unprecedented. On the 
other hand, Nimbarka says that the origin of a non-existent 
effect does not fit in, since the origin of a barely-sprout from fire 
is never seen. It cannot be said that although fire has no power 
of producing such an effect, it has, nonetheless, the power of 
producing sparks-for, in an effect, produced from gold and the 
rest of a known weight, a different weight is never found. Like- 
wise the sparks of fire, which are its evolutes and known through 
the evidence of direct perception, are perceived by all, there being 
no evidence for the imaginary doctrine of a power producing 
unprecedented objects. Hence, the doctrine of a non-existent 
effect (AsatKarya-vdda) is unreasonable Nimbarka states once 
more another reason for the existence of the effect, thus: 
‘Sabdantaracca’. The other text is the text aptly teaching the 
pre-existence of the effect: Viz. “The existent alone, my dear, 
was this in the beginning”, which is other than the quoted text, 
Wiz, “The non-existent verily, was the beginning.” Because of 


this too, it is the (Pre-) existent effect alone that originates,-this 
is the sense.* , 


Eus above-mentioned doctrine of existent effect (satkarya- 
vida) is explained by the following illustrations. Such as: just 


as a piece of rolled up cloth, although not known to be a piece 


|  Vedant-kaustubha, 2.1.17, 
2 ibid., 2.1.17, 
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of cloth, does not, for that reason, become non-existent, but is 
indeed existent, existing in a different form, and when spread out 
once more i$ known to be a piece of cloth , just as the drawn 
forth hmbs of a tortoise are not perceived, even though existent, 
but do not become non-existent there bv and are known when 
stretched out again , just as the banyan tree, existent m the 
seed at all times indeed in a subtle form, 1s manifested in a gross 
form! , and just as the vital-breath, having the pritna, apana 
and the rest, controlled by breath exercise etc, remains in its 
real form and when the control removed, is instantly known in 
those respective forms? So indeed prior to creation the 
umverse remains existent indeed, though not known to be a 
universe, having its name and form unmanifest , and as clearly 
known as the universe at the time of creation, having its. name 
and forms manifest? Thus, the cause and the effect are non- 
different Because, the effect-which belongs to posterior time, 15 
present 1n the cause 


Thus, it is established that the effect is non-different from the 
cause. Similarly, the Jiva-the effect or transformation of 
Brahman is non-different from Brahman-the cause 


There 15 non-difference between Jiva and Brahman as between 
the whole and the part Jiva 1s the part of Brahman ; Brahman 
ts the whole The relation of a part and the whole decltres ; 
That there 1s difference between Jiva and Brahman, as well as 
non-difference Jiva 15 non-different from Brahman, on account 
of the designation of non-difference And its existence and 
activity are under the control of the whole The following are 
designation of non-difference | "Thou art that’ ‘This soul is 
Brahman’, ‘I am Brahman’, and «o on é 


The non-difference between Jiva and Brahman is further 


Ved'inta-kaustubha, 2 1.18, 

Vedinta-pirytta-saurabha, 2 1.19 

Vedünta-haustubha, 2 1 18, 

Vedanta-pririata-saurabha and ved'inta-kaustubha, 2 3 42 
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supported and expressed by Nimbarkücarya in the ig of 
Vedanta-kamadhenu that all things are *Brahmatmaka'." This 
statement (brahmatmaka) indicates the non-difference of the 
three. Three means therc are three realities viz. Brahman, 
Jiva and the world. So having Brahman for their essence 
(brahmatmaka), Jiva is non-different from Brahman, as 
the ear-ring is different from the bracelet in name and shape 


simply on account of kundalattva and katakattva, but is also 
non-different, so far as gold is concerned. 


Nevertheless, the authorities of gruti prove that Jiva is non- 
different from Brahman. “ Existence alone my dear, was this 
in the beginning one only ; without a second’, ‘This one only was 
soul in the beginning’, "Thou art that’, ‘This sonl is Brahman’, 
‘That I am Brahman’, “All this is, indeed, soul’, *AII this iS 
Brahman, ‘I am you indeed, O revered deity,’ ‘All this is verily 


Brahman for three from does it proceed, there in does it merge, 
and there by it is maintained.” 


To prove this statement of non-difference another ground is 
as follows. ‘There is non-difference between Jiva and Brahman 
because the existence and activity of Jiva depend on Brahman 
(fadayattasthitipravrtikatvat)*, As is clear from £ruti, “The lord 
abides. O Arjuna: in the heart—region of all, causing all being 
to revolve by his mysterious power, as if mounted on a 
machine"? Moreover, whatever is depend on something else 
for its existence and activity, involves or Implies non-difference. 
Itis said in the dialogue between the Vital-breath and the 
sense-organs in the chàndogya : ‘verily, they are not called 
speech, eyes, or mind, but called the vital breath alone.” 
| Sarvam hi vijiznamato yatharthkam 
$rutismrtibhyo nikhila 


sya vastunah/ 
brahmatmaktvaditi vedavinmatam 


trirüpatapi &rutisütraszdhit/ 

—Vedanta-kamadhenu, Verse 7. 
Vedznta-ratna-marjusa, p. 89. 
Git, 18.61. 


Chindogyopanisad, SETS. 
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To makethis statement of non-difference clear the final ground 
is as follows: Jiva is non-different from Brahman because it 15 
pervaded by Brahman (tadvy%pya).° Whatever is seen or 
heared in this world, internal or external, that all is pervaded 
be Narayana. 


The Buddha Jiva is non-different from Brahman in essence, 
being His effect or transformation, on the other hand the Mukta Jiva 
is entirely non-different from Brahman, being existence-cognition- 
Bliss in essence (sacctdainandsvartpa). The treed Jiva attains the 
nature and qualities of the Brahman viz, the freedom from sins 
and so on.* The freed Jiva attains its-fathers and so on, through 
mere will? It comes to have, the attributes of true desires 
and so on‘, and it becomes a self-ruler,5 in accordance with 
the scriptural text”, He becomes a self-ruler". Thus, freed Jiva 
is entirely non-different from Brahman. 


3, The Doctrine of Natural Difference and  Non-difference 
(Svabhüvika-bhedabhedavada) 


Thus, according to Nimbarka, the relation of Jiva and 
Brahman is just like that between a cause and its effect, a whole 
and its parts a substance and its attributes, a substratum of 
power and its powers. There is a relation of difference and non- 
difference between the cause and its effects as in ordinarry life. 
In ordinary life, the pots, dishes and the rest, having the Jump 
of clay as their material cause ; bracelets, ear-rings and the rest, 
having gold as their material cause ; foams, waves and the rest, 
having the sea as their materiaf cause ; and feaves, fruits and the 
rest, having the tree as their material cause, are all. non-different 
from their respective causes but there is stilf a mutual difference 
amongst the particular effects themselves. Thus, there is neither 
pure non-difference (abeda) nor pure difference (bheda), between 


Vedanta-ratna-maífjusz, pp. 89. 
Vedanta-parijata-saurabha, 4.4.7. 
Ibid., 4.4.8. 

Tbid., 4.4.9. 

Ibid. 
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the cause and its effect, but natural difference and non-difference. 
Again, just as pots, dishes and the rest are by nature non-different 
from the clay, as having no existence and activity apart from 
the clay, but they are by nature different, too, from the clay 
possessing as they do their own peculiar attributes which the 
clay lacks. And just as the bracelets, ear-rings and the rest are 
by nature non-different from the gold, as having no existenceand 
activity apart from the gold, but they are by nature different, 
too, from the gold possessing as they do their own peculiar 
attributes which the gold lacks. Likewise, there is a natural 


relation of difference and non-difference (svabhavika-bhedabheda) 
between Jiva and Brahman.1 


Although the saying, “Sarva khalvidam brahma” 
(AN this, indeed, is Brahman), declares that the non- 
sentient is non-different from Brahman, it is vet different from 
Brahman as its difference from Brahman is admitted by the 
phrase ‘emanating from Him.’ So, in the case of Jiva also, 
though the saying : "tattvamasi" (Thou art that), declares 
that the Jiva is non-different from Brahman as having 
no existence and activity independently of Brahman, it 
is yet different from Him, on account of the stated serip- 
tural text designating difference. Thus, there is difference 
between Jiva and Brahman, despite there being a non- 
difference between two.* For example, stones like the diamond, 
the lapis lazuli, the ruby and the rest which are modification of 
the earth, though non-different from the earth as consisting in 
earth, are yet different from the earth, possessing, as they do 
their peculiar nature. And, just as the leaf, though non- 
different from the tree, is yet not the tree - just as the ray 
though non-different from its substratum, is yet different from 


it, so it is appropriate to hold that the Jiva ; 
¢ Jiva is b TD 
rent from Brahman, though it is at y nature diffe 


: i the sametime i 
from Him as having Him for its sou] 3 non-different 


] Vedznta-pzrijsta-saurabh 
: a and vedanta- 
2 Vedanta-Kaustubha, 21.21, Ya-kaustubha, 2.1.13. 


3 Vedanta-pzrijáta-saurabha and vedánta-kaustubha 2.1.22. 
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Thus, it 1s established that the Jiva 1s neither absolutely diffe- 
rent from Brahman, nor absolutely non-different from Him, but 
there ıs a natural relation of difference and non-difference bet- 
ween Jiva and Brahman as between the cause and its effects 
Again, the Jiva is entirely different from Brahman as it has al- 
ready been observed But it, too, 1s non-different from Brahman 
in essence, being His effect or transformation 


The natural relauon of difference and non-difference between 
Jiwa and Brahman is further explained by Nimbarkacarya 
in Such a sutra of Brahmasütra as “amso ndnavyapadegadanyatht 
capi dagakitavaditvamadhiyata eka.”1 The Jivais neither abso- 
]utely different from the Brahman, nor absolutely non-different 
from Him, but it 15 a part of Brahman, and the Brahman 15 the 
whole of the Jiva Here, a'part' means a ‘power’. It should not 
be understood here as a portion, like a portion of wealth and the 
rest, because if it be like a portion of wealth there will result an 
absolute difference between Jiva and Brahman and hence the 
texts Jike. “Thou att that" will be set aside So, the true doct- 
rine 18 that there 1s a natural relation of difference and non- 
difference between Jiva and Brahman Thus, the Jiva is by 
nature different from Brahman predicated to be the whole, and 
the store of attributes [ike ommniscience and the rest-while st 1s 
predicated to be a part, as 1s subject to bondage and salvation 
But it is yet non-different from Brahman, as its existence and ac- 
tivity are under control of the whole There is a natural difference 
and non-difference between the Jiva and Brahman. ‘‘On account 
of the designation of variety and otherwise" viz , on account of 
the designation of difference and non-difference. The following are 
designations of difference. " ‘who controls the individual self 
within,’ ‘Having entered within, the ruler of the people,’ ‘The 
soul, indeed 1s independent and possessed of more qualities, Jiva 
is fess powerful, 1s dependent and is lowly,’ ‘The two unborn 
ones, the knower and the non-knower, the Jord and the non- 
lord'" and so on The following are designations of non- 


1 Brahma-siitra, 2 3 42 
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difference : ** ‘Thou art that’, ‘this atman is Brahman ; > qJ am 
Brahman’ " and so on.1 


The fact is that the cause and its effects, the part and the 
whole are neither absolutely different nor absolutely non-diffe- 
rent, but the relation of difference and non-difference. That is, the 
relation of Jiva and Brahman is a relation of natural difference 
and non-difference (Svabhavika bhedabheda). 


To conclude present argument let me present the final evi- 
dence of the Brahma-siitra; ‘“ubhayavyapadesadahikund- 
alavat”? viz., “But on account of the designation of both, like 
the case of serpent and its coil" In the present illustration 
*ahikundalvat, the serpent is material cause of the coil. The 
serpent is independent while coil is dependent. On one hand, 
this shows the difference between the serpent and its coil. On 
the other, the existence and activity of coil is impossible in the 
absence of the serpent, It proves the non-difference between 
fhe serpent and its coil. Thus, there is natural relation 
of difference and non-difference between the serpent and its 
coil as between the causeand its effects. Likewise, the Jiva 
is the effect or transformation of the Brahman. The rela- 
tion of Jiva-the effect or transformation, with Brahman-the 
cause, in natural difference and non-difference on account of the 
designation of both difference and non-difference, The other 
analogy through which the Nimbarka trys to explain the situa- 
tion is that of the sun and its rays? which means that it is true 


that there is difference between sun and its rays but there is also 
non-difference so far as the light is concerned. 


f Thus, there is a natural relation of difference and non- 
difference between Jiva and Brahman ín bondage. 


On the other hand, there is natural relation of difference and 
non-difference between Jiva and Brahman, in salvation, too. 
Thus, the freed Jiva is entirely non-different from the Brahman, 
1 Vedinta-kaustubha 2.3.42. 


2 Brahma-sütra, 3.2.27. 
3 Ibid., 3.2.28. 
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being existence-cognition-bliss im essence (saccidztnandsvarüpa) 
But the freed Jiva, too, its different from the Brahman in two 
respects In the first place, the feed Jiva is atomic in size, 
while Brahman is all-pervasive And )n the second place, the 
freed Jiva, however, though similar to the Brahman, yet cannot 
possibly be the ford of all the sentient and the non-sentient, 
their creator, their supporter, their destroyer, all-pervasive and 
so on, which Brahman possesses fully and eternally, as it has 
already been observed above 

The relation between the freed Jiva and the Brahman is 
further remarked by  Nimbutrhaücarva, as follows--’bhaga- 
virodhibhiigena Jiva  Zimanamanubhavat! ‘The freed Jiva 
experiences itself as non-division, which is not opposed to 
division, or as being both different and — non-different 
at the same time, from the Brahman. Here agan, 
Srinivasicarye, expluns as follows: the freed Jiwa, freed 
from all fetters, realizes itself as non-divided or no-distinct 
from the Highest self, the Highest person Why? “On account 
of being seen" that is, because at the time (viz during salvation) 
the Highest self, the soul of all, is intuited by the freed 
Jiva Through the influence of nescience, the individuaf soul 
comes to have a pervese notion about itself. But, when through 
the influence of the repeated practice of hearing, thinking, and 
meditating, the Highest lord is intu:ted, all the obstacles to the 
real knowledge regarding the real nature of self as well as 
the highest self 1mmediately destroyed in accordance with the 
scriptual text, ‘‘The knot of the heart 1s broken, all doubts are 
cut off, and all his works perish when he who 1s high and low 
ys seen " Hence, there can be no doubt what-so-ever that the 
freed Jiva a part of the Lord, having intuited the soul of all, the 
whole, realizes, itself, all the more clearly, as non-distinct from 
Him The individual soul, having Him for its essence, has no 
distinction from Him, and hence in spite of a distinction of 
nature between the individual soul and Brahman, there is stilla 
non-distinction between them, a non-distinction which 1s compa- 
tble with distinction-just as there 1s between an attribute and 


) Vedtnta-paryata-saurabha, 4 4 4 
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its substratum. Again, Srinivastcarya says that we do not mean 
to say that there is any non-distinction of nature between the soul 
and the Lord, otherwise in accordance with scriptural and smrti 
texts like: “The existent alone, my dear, was this in the begin- 
ning, one only and without a second," “AU this, verily, 15 
Brahman”, “Vasudeva is everything", “Know everything Krsna, 
the movable and the immovable, all souls and the universe 3s 
Krsna", there must be a non-distinction of nature between the 
non-sentient and the Lord too, or-because scripture is found to 
refer to distinction and non-distinction. It is established 
that the freed Jiva realizes itself as non-distinct from the Brahman 
which non-distinction is compatible with distinction.? 


Thus, it is established that there is natural relation of differ- 
ence and non-difference between Jiva and Brahman in salvation. 

According to Nimbürka, therefore, there is natural relation 
of difference and non-difference between Jiva and Brahman in 
bondage as well as in salvation. It is further supported by 
Srinivisdcarya, according to whom the fact is that even during 
the bondage (baddhavastha) the Jiva, which is atomic in size 
and possesses little knowledge, though different from the 
Brahman, who is all-pervading, non-straying in nature and 
omniscient, yet like the leaf from the tree, the ray from 
the lamp, quality from the qualified, sense-organs from the 
Vital-air, its existence and activities being dependent upon the 
Brahman, it is non-different from the Brahman. Likewise, 
though in salvation (muktavastha) the Jiva is non-different from 


Brahman, it having no separate independent existence and activity, 
at the same time, it is undoubtedly different from Brahman, in 
accordance with the gruti “Svena rüpena sampadyate”-“It realizes 
its Own nature.” 


Otherwise, the nature of both iva and 
the Brahman becomes loose.* mts the diva 


—— ài 


1 (a) Vedénta-kaustubha, 4.4.4, 
(b) Tattvaprakaiikz of Kesava Kagamiri, 


— Commentary on Srimadbhaeavatacr indi 
( j r gavatagita, Hindi Trans- 
— M a ‘Sri Kalika Singh, EardEorman, 1935, 


2 Vedanta-Kaustubha, 1.4.22. 
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Thus, the doctrine of natural difference and non-difference 15 
real, and eternal And again, it establishes that in the doctrine 
of natural difference and non-difference (Sviibhavika-bhedabheda- 
vida) of Nimbirkicirya, there 1s no such contradiction as we 
find in some other's doctrines such as the follower of the 
doctrine of only difference (bhedaviida), has to accept many texts 
like “AN this indeed ts Brahman”, as subordinate ones, and the 
followers of the doctrine of only non-difference (abhedavaüda) 
have to accept many texts, which determine difference, as subor- 
dinate ones 


4 


NATURE OF SIVA AND BRAHMAN AS 
CONCERNED WITH THEIR RELATION 


IEEE amranani 


|l. Nature of the Jiva 


Jiva is the only sentient reality. Sri NimbarkacArya has given 
the following characteristics of the Jiva in his Vedanta- 
kamadhenu š 


“Tfanasvaripam ca hareradhinam, 
garjrasamyogaviyogayogyam / 
Anum hi Jivam pratidehabhinnam, 
iñatrtvavantara yadanantamaéhuh // [Verse 1] 


(The Jiva is knowledge by nature, dependent on Hari and capable 
to be associated with and dissociated from a body ; atomic, 
different in different bodies ; and a knower and infinite). 


(A) The Jiva is knowledge! by nature. It is a special gua- 
lity of the Jiva, which delights the entire body, just as the odour 
of the flower. As proved by the áruti : “He has entered here 
upto the body-hairs and finger-najls.2 “On account of this 
special quality of the Jiva, it is different from the non-sentient, 


viz, the body, the sense-organs (eleven in number), the vital 
breath (with its five modes), the mind and buddhi? 


Being the essence of the Jiva, knowledge is present in every 
state, viz, the states of walking, dream, deep sleep, swoon and 
death. It is present even in the state of deep sleep and the rest. 


1 NG an panjat salih, 2. 3. 26 and Vedánta-Kámadhenu, 


2 Vedànta-párijata-sautabha, 2. 3, 26, 
A Vedánta-ratna-mafijusá, p. 4. 
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An objection may be raised here where 15 y present during 
the state of deep sleep, as it is present during the state of 
walking 7 The answer to this question 1s as follows — It 1s 
manifested during the walking state and is in ats own possession 
(self-possessed) during the state of deep sleep. Just as youth 1s 
present even in child-age, though it 15 not manifested in 
child-age, yet 1s manifested in young age 1 


The Jiva being a kaowledge, is a Knower2 as well 


An objechon may be raised here . the Jiva cannot be 
both knowledge and knower. Just as one drop of water 1s identi- 
cal with water’, so knowledge 1s identical with knower. Here, 
the Jiva is not a knower, but pure knowledge, 


To this the answer is as follows . there is not contradiction 
between knowledge and hnower, and are not in identity with each 
other. In many cases, we find that the substratum (dharmin) 
and the attribute (dharma) are very similar, but that does not 
mean that they are identical Just as a gem and its rays are 
equally Juminous, yet they are different and they stand 1n the 
relation of substratum (dharmin) and attribute (dharma) 5 
Similarly, though the Jiva and its quakty of knowledge are 
equally knowledge, yet they stand 1n relation of substratum and 
attribute, so there is distinchon between them, and there 15 no 
identity, as ts clear from the scripture: “Seated on the body by 
knowledge "4 Thus, there is difference between one drop of water 
and water, for that drop of water, having a distinct form, must 
be different from other drops of water 7 


Vedanta-páryata-saurabha, 2 3. 30 
Ibid, 1 2.12,1.3,.5,2. 3 18 
Vedanta-ratna-maiijusà, p 4. 

Ibid 

ibid, 

Vedinta-paryata-saurabha, 2 3 27. 
Vedanta-ratna-mafyasa, p 5. 
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The Jiva being a knower, is an Ego or ‘I’ (aliqui) A knower 
always feels ‘I know’, ‘I want’, ‘J do’, etc.* ‘Ahamartha’ does not 
consist of two factors, one intelligence and the other non- 
intelligence? It is not unreal butis the essence of the Jiva, 


It is objected here, that if an Ego or “P is real or the essence 
of the Jiva, it must always exist along with it. But the ‘I’ no 


longer exists in the state of deep sleep, salvation etc. so, the *T is 
an effect of prakrti.* 


The answer to this question is as follows: The ‘P is present 
even in deep sleep, as is proved from such memory as “For hsuc 
along time I slept happily and did not know anything". It 
shows, the ‘I’ is present even in deep sleep as the substratum of 
knowledge and the feeling of happiness. Even the memory “For 
such a long time 1 did not know even myself", does not show 
the absence of ‘I’ during the state of deep sleep. But it means 
that it is present even in deep sleep, what is absent is the ‘I’ as 
itis during the walking state. Hence, the ‘I’ must persist even 
during the states of deep sleep, swoon and the rest.5 


The Jiva, being an Ego, is a doer.* 


It is proved by all 
Spiritual injunctions : for example : 


“one who desires to go to 
svarg should perform sacrifices", or “one who desires salvation 


should worship the Brahman”.? On account of its move- 
ment it is a doer as declared by Sruti: “The Jiva moves, 


within the body at will’? or “Thus, moves taking the vital 
breath.” This also proves that the Jiva is a doer. It means 


Vedánta-párijata-saurabha, 2. 3, 18. 
Vedant-ratna-manjtsa, p. 7. 
Dvayangatapi na ca bhüti cetanánám itivi 

E na c pratitivisayeh thake 
—Sarvisesa-Nirvisesa-K rsnastavarája, Verse 217. — 
Vedinta-ratna-mafiusa, p. 7. 
Ibid., p. 8. 


Nedanta-purijata-saurabha, 2. 3. 34 
id. 


1bid,, 2. 3. 33. 
Thid 2 2 24 
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that the Java 1s a material cause, being a knower and enjoyer as 
far as possible, of the vital breath, the sense organs and the 
buddhi etc, The sentence that, “Vyňāna performs sacri- 
fice,"! also proves that the Jivais a doer Here one might ask 
does not *vijfiána' mean “buddhi”? To this our reply would be 
No ; because buddhi 1s not the doer itself but 1s an 1mpelling 
force The fact is that the Jiva is only a doer 


An objection may be raised here, if the Jivais only a doer, 
it must always do only pure actions from which it. could get 
only pleasure, but why does it do impure actions ? The answer 
to this question 1s as follows 


There 1s no law governing the fruits of the past deeds The 
Jiva does its actions impelled by past deeds, and at that time xt 
does not know about purity or impurity of deeds So, even 
though a doer, the Jiva is ruled by the deeds? If we 
accept that buddhi is the doer, then what will be the impelling 
power for the doer, which 1s a necessity ? So, the Jiva ts only a 
doer? 


The Jiva does its actions as it desires just as a carpenter 
does his work or does not do his work as he desires This 
agreement 1s possible in the Jiva, but 1s not possible in the buddhi 
So buddhi ıs not the doer,‘ the Jiva is the only doer 


The Jiva 1s a doer not only during the state of mundane 
existence, but also in its state of salvation As 1s clear from the 
fact that ıt performs the Samidin® ït is a doer 


The Jiva is an enjoyer or bhokta 6 It is proved from such 
memory of deep sleep “For such a long time I slept happily,’ 


Vedinta-paryata-saurabha, 2 3 35 
Vedanta-Kaustubha, 2 3 36 
Vedaánta-pàrjata-saurabha, 2 3 37. 
bad , 2 3 39 

Ibid , 2 3. 38. 

Ibid, 1 3,7,3. 2 13. 
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and it enjoys supreme bliss produced from its direct vision of 
Brahman during the salvation-state.! Thus it continues to be so 
during deep sleep and salvation. 


The Jiva, being the knower, the doer, the enjoyer it could be 
said that the Jiva must be like the Brahman. To this doubt the 
siddhanti replies that, it is not independent, but is dependent on 
Hari? and its activity, existence, knowledge, enjoyment every- 
thing is dependent on Brahman. For example : the earthen jar is 
of thenature of clay, hence the existence and the activity of the jar 
is dependent on clay. It is proved by éruti. “Entered within, 
the controller of men".? Whatever the Lord, who has regard for 
the works done by the Jiva, makes it do good deeds and the 
rest in another birth too, on account of the futility of what 
is enjoined and what is prohibited.4 Even when it attains 


similarity to Brahman during the state of salvation, it remains 
under his control. 


The Jiva is without birth and death-eternals But, according 
to prima-facie view that “Devadutta is born and dead” so the 
Jiva is born and dies. It is only figurative, there is no birth and 
death of the Jiva, and it implies only that the material body is 
born or dies. In the presence of an existence of body, it is (its birth 
and death) natural. So the Jiva is neither born nor does it die, it 
is eternal (aja) as declared by the scripture jtself: A wise man 
is neither born nor dies, Eternal among the eternal, An unborn 
one, indeed, lies by enjoying.” It is also proved by Smrti 


“unborn, eternal, constant and ancient he is not killed when the 
body is killed." 


The Siva is a part of Brahman. Here, the ‘part’ means 


Vedánta-ratna-marijusa, p, 13. 
Vedanta-Kamadhenu, Verse 1. 


Vediinta-parijata-saurabha, 2. 3. 40. 
Ibtd,, 2. 3. 41, 


Ibid., 2. 3. 16-17, 
Ibid., 2. 3. 42, 
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*power'.! 1t means Jiva is power of Brahman “Al the beings 
are a foot of the Lord"? it also proves that the Jiva is a part of 
Brahman It 1s also proved by Smrti “Just my part, the Jiva 
came in the world of mortals as the eternal "'$ 


Here it may be asked the Jiva 15 a part of Brahman, so 
Brahman must experience pleasure and pain like the Jiva To 
this objection, 1t 1s said that the Jiva experiences pleasure 
and pain under the influence of sts past deeds, but Brahman does 
not experience any such feeling, just as the defects of light, 
which is the part, do not affect the sun, who 1s the whole ! 


Thus, in nature the Jiva 1s knowledge, a knower, a doer and 
an enjoyer, under the control of Brahman and a also part of 
the Brahman all these things are true of the Jiva in bondage as 
well as in salvation. 


(B) The size of the Jiva is very minute (atomic or anupari- 
mana}® If we accept the medium size, the Jiva will also be 
perishable like the jar. The followers of this siddhànt accept 
the size of the Jiva according to the size of the body. Thus, the 
size of the soul of an elephant will be as huge as the body of the 
elephant The size of the intelligence of an ant will be as small as 
the body of an ant This will create the following difficulty 


When the intelligence of an elephant will obtain the body of 
an ant, or, when the intelligence of an ant will obtain the body 
ofan elephant, it will be rather impossible for both of them to 
enter into the body of one another Hence the outlook of the 
Maddhyam parimánavadin cannot be accepted 6 


The all-pervading size of the Jiva is also defective If we 


Vedanta-Kaustubha, 2 3 42 

Vedinta-paryita-saurabha, 2 3 43 

Ibid, 2 3 44 

Ibid , 2 3 45 

Vedanta-piriata-saurabha, 2 3 19 and Vedanta Kamadhenu, 
Verse ] 

Vedinta-Kaustubha, 2 3 19 
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accept the all-pervading size, then the utkrinti (going of the soul 
out of the body), gati (goíng of the soul to the higher worlds, like 
moon, etc.) and agati (return of the soul from other worlds in 
this world) of the Jiva should not occur, because the all-pervading 
entity cannot move. Only supreme Brahman is of the naturc of 


all-pervasiveness. Hence the outlook of vibhuparimanavadin 
cannot be accepted.! 


Consequently, we have to accept the size of the Jiva as the 
most minute one (anu). This is from the text: "This soul goes 
out through the eye, or through the head, or through other parts 
of the body.” “Whoever, go forth from this world all go to the 
moon alone.” “Returning from that world to this world for 
action," and so on.* This is clearly declared by the scripture as 


well which says: The Jiva is as subtle as a hair-point 
divided and subdivided hundreds of times.” 


Here it may be asked : the Jiva being atomic how can it 
experience the feelings of pleasure and pain of the entire body ? 
To this, we reply - Just as a drop of sandal wood-paste in onc 
part of the body can soothe and enlighten the entire body, 
so, the Jiva, though it occupies only a point in the body, en- 


lightens the entire body and experiences the feelings of pleasure 
and pain of the entire body.‘ 


Further, it may be objected : The example of sandal wood- 
paste is not suitable, on account of the speciality of residence. To 
this objection, we reply: The Jiva, too, dwells into heart, viz., 
Yn one part oi the ‘body: does not dwell everywhere as a con- 
sciousness, just as the sandal wood-paste.® 


Vedanta Kaustubha, 2. 3, 19,:2..3. 2T. 


Vedanta-paríjáta-saurabha, 2. 3, 19, 
(a) Ibid., 2, 3. 22. 


(b) Joshi, Rasik Vihari: ‘A N i 
difference. in Difference of NDS. Tore pes 
Vol. 15, No.2, January 1964, March 1965, ISMEO, Rome.” 

4 Vedánta-pàátijata-saurabha, 2. 3, 23 | 

S Ibid., 2. 3. 24. l 
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Thus, the Jiva is atomic in size, in bondage as well as 1n 
salvation. t 


(C) The Jiva is mnumerablein number The Ekayivavadin 
admits only Jiva im the universe None has, so far, attained 
final hberation Whenever that one Jiva will be liberated, the 
whole world will disappear 


To refute this doctrine, Nimbárkücárya propounded that 
in each body the Jiva 1s a separate being limited by that body ? 
It proves that in all the beings Brahman is one but Jiva is 
separate and infinite Both Brahman and Jiva are possessed of 
mutual distinguishing marks In case, we do not accept a 
separate Jiva m each body, then all the individual souls should 
sleep after the sleeping of one, and all should be unconscious 
when one becomes unconscious Similarly, when one feels 
happy or unhappy ali should feel alke This never happens 
Hence the outlook of Ekayivavadin cannot be accepted š 


Nevertheless the scriptural inyunctions prove that the Jiva is 
not one (endless) It is many while Brahman 15 one There 1s 
a great difference by nature between the Jiva and Brahman In 
the passage “He who staying in the self, internally controls the 
self, He 1s the immortal self, eternal of all the eternals, animate 
ofallanimates, and being one without a second makes many 
desires "* In evidence, all the three epithets, nityanám, cetanánám, 
bihunim, prove that the self is endless The Brahma- 
shtra states that the Brahman in Jiva, who 1s $arirábhimánin, 1s 
different by nature $ Jt also establishes that Brahman is different 


Vedinta Kaustubha, 4 4 15 

Pratidehabhinnam—Vedinta Kumadhenu, Verse 1 
Vedinta-ratna-mafiyiisa, p 19 

Ya dtmant tisthan átmánámantaro yamayati / 

esa tu imanan-taryamyamytah 

nityo nityindm cetanagcetaninim / 

Elo bahünim yo vidadhitt ard Killaka Up, Hf, 2 13 


5 Bhedavyapadesicctnyah 


AU No 


—Brahmastütra 
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from Jiva. The omniscient and omnipotent ultimate reality 1s 
definitely superior to the Jiva. The Bhagavatgita also remarks : 
“O Arjuna ! It is not true that I was present before, I, you, and 
all these kings are never present in present, past and future. * 


In this way the natural difference between Brahman and Jiva is 
strongly established. 


When we accept infinite Individual souls, the question ís that 
by propitiation one by one each individual soul will attain the 
final liberation and a stage will come when all the individual 
souls will attain mukti. and the creation will come to an end. The 
answer of this question is explicitly given by Nimbarkacarya in the 
course of the definition of the Jiva under the words ‘yadananta- 
mahuh’ The Jiva is innumerable and endless, will never come to 


an end. The whole of the universe is full of the beings who 
have gross, subtle, and minute bodies.* 


(D) There are broadly speaking two kinds of the Jiva, viz. 
Baddha and Mukta.4 


(i) Baddha, that is, one who is pointed out by the term 
‘unborn one’ (aja), eternal by nature, carried away by the current 
of beginningless deeds,5 and devoid of a true knowledge of the 
real nature of itself or of the supreme being. One who has 
identified itself through nescience with the body af a god, or of a 


1 Adhikam tu bhedanirdegat 


. —Brahmasttra, 2.1.21 
2 Na tvevaham játu nà£am na tvam neme janadhipah | 


na caiva na bhavisyamah sarve vayamatah param // 
—QOGitz, 2. 12. 
3 (A) Vedānta-ratna-mañjūsā, p. 19. 


(B) Joshi, Rasik Vihari: ‘A Note on the Doctrine of Non- 
difference in Difference of Nimbarka’, “East and West”, 
Vol. 15, No. 1-2., Jan. 1964, March 1965, ISMEO, Rome. 
Muktam ca baddham kila baddhamuktar / 
Prabhedabahulyamathaisu bodhyarn // 

| —Vedünta-Kümadhenu, Verse 2. 
Anüdimayüpariyuktarüpar / 
tvenamvidurvai bhapavat-praszdát // 


-—Vedánta Kimadhenu 4. 2 
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man, or of any other being, who 1s à modification of prakrti, and 
is experiencing sounds and the rest, the parts of prakrti 
and 1s devoid of the supreme bliss! Baddhas are of two Kinds, 
viz Mumuksus and bubhuksus Mumuksus, agam, are of two 
kinds, viz , bhagavatabhavapatu and ngasvarüpapattir , bubhuksus 
are of two kinds, viz. bhavisreyaskah and nityasamsari ° 


(u) Mukta, that 1s, one who has attamed fortunately the 
grace of the Lord through his poor and pitiable condition, and 
has attained the supreme bliss through the practice of hearing, 
thinking and meditating of the vedanta by attending upon the 
feet of his Guru? and who refuses prakrt:4 Muktas are of two 
kinds, viz , nityamuktas and muktas Nityamuktas, again, are 
of two kinds, viz, Ánantaryya and pársada , muktas are of two 
kinds, viz , bhagavatabhásàpatti and nyasvarüpapattt 5 


The characteristics of the Baddha and the Mukta Jiva 
are very much the same That is, like the Baddha-Jiva, 
the Mukta-Jiva also 15 knowledge by nature and a knower, 
a doer, an enjoyer, atomic and infinite Hence, although 
the characteristics of a Baddha and a Mukta-Jiva are 
apparently the same, really these are not so It 1s undoubtedly 
true, that a Mukta-Jiva too, 1s knowledge by nature, a knower, 
a doer, an enjoyer, atomic and infinite , yet it is entirely different 
from a Baddha-Jiva, because it is all the above in an entirely 
different sense $ 


1 Vedanta-kaustubha, 1 4 10 

2 "Vedànta-ratna-marijüsa, p 22 

3 Joshi Rasik Vihan (A) “A Note on Guru, Diksa, and 
Mantra" : Ethnos, Stockoholm (Sweden), 1972 

(B) Catuhiloli or Saptagloki Bhigavata ° 

A critical study , Puránam, Vol XVI, No 1 January 1974, 
Varanasi 

Vedanta-haustubha, 1 4 10 

Vedinta-ratni-mahjiisa, pp 22-23 

Chaudhun Dr (Mrs) Roma, **Nimbirha's Theory of Self” 
oe , Ed by Swami B H Bon Mahara, Vrindavan, 
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2. Nature of Brahman 


In the philosophy of Nimbárka, the absolute ultimate reality 
is Srikrspa himself. He is denoted by the term “Brahman , 
who has inherent nature, attributes, powers and so on? He 1s 
Lord of cause of causes. He is controller of all, He is Lord of 
all? He is variously known as: Krsna, Hari, Ramükánta, 
Purusottama, Kesava, Madhava, Bhagawan, etc? and on his left 
side the daughter of Vrsabhánu (Radhika) is illuminated with a 
corresponding beauty, who is attended on by thousands of female 
friends and who is the giver of all desired objects.‘ This concept 
of Brahman has been clearly explained by Srinimbarkacarya in 
the following verse of Vedanta-kamadhenu (Daégaégloki) : 


Svabháavatopüstasamastadosa- 
mat£esakalyánagunaikarásim / 
yyuhinginam brahma parari varenyam 
dhyayem krsnam kamaleksanam harith / 


— Vedanta-kamadhenu, Verse 4. 


(1 meditate on the Supreme Brahman, viz. Krsna, Hari, who 
has eyes like the lotus, who naturally has destroyed al the 
defects, is the store of all auspicious attributes. Whose body is 
represented by the vytha and who is attended by all). 


(A) By nature, Brahman has destroyed all the defects, viz., 
the five kinds of klešas such as: avidyá(nescience), asmita (egoism), 
raga (passion), dvega (aversion), abhiniveda (Ke wi Adine. 
These klesas are denoted by the words : tama, moha, mahámoha, 
tamisra, andhatamisra, Tama (nescience) covers the real 
nature of things, moha is confounding the body with the soul, 
mahamoha is that which hankers after enjoyment, támisra, víz., 


1 Vedánta-pàrijita-saurabha, 1. 1. 1, Vedinta Kitmadhenu, 
Verse 4, 

2 Brhadzranyaka Upanisad, 3, 4. 22. 

3 Vedanta-parijata-saurabha, Savifesa-Nirvi j 
—Vedanta Kamadhenu. aniksa RRFINGONRETI 
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Malce, andhatamuisra, viz, death He 1s absolutely free from the six 
kinds of modifications (vihdras) such as birth, existence, growth, 
transformation,decay and death He 1s freefrom three gunas,viz , 
sattva, raja, and tama Nevertheless, the authorities of the $ruti 
prove that he is free from all sins, without old age, without 
death, without grief, without hunger, without thirst He has true 
desires, and true volitions ” “He ts not affected by the deeds, 
klesas (hindrances), fruitions of karma (vipáka) and so on "1 


On the other hand, He is endowed with all the auspicious at- 
tributes and qualities like Knowledge, power, strength, sovereignty, 
energy, valour, sausilya, vátsalva, mardava, árjava, sauhirda, 
etc Knowledge—the direct perception of all space, time and 
objects, power—the capacity of making the impossible; strength— 
the power of supporting the entire universe , sovereignty —the 
power of controlling everything, energy-—tirelessness inspite 
of continued and unlimited labour, valour—the capacity of defeat- 
ing all without being ever defeated. by them These six qualities of 
Brahman help him in creating the universe Saugilya—to be 
connected with all without considering the lowhest and the most 
unworthy,inspite of his own greatness , vatsalya—never looking at 
the faults of His devotees; mdardava--non-endurance of the 
miseries of those who are dependent on Him, àrjava—the perfect- 
ness of mind and speech , Sauharda—the dilligence to protect 
others , Sarvagaranya or somya— being the place of refuge ofall , 
karunya—the nature of destroying the faults of others, sthiratva— 
remaining steady in wars , dhairya—maintaining promises , daya— 
fecha preved ac the grief of NIS HENN aay cause, and Denny 
desirous of removing their griefs , madhurya—having sweetness 
like the nectar ete All these qualities of Brahman help Him in 
the protection of those who are dependent on Him 2 


The Lord is all blissful and is the source of bliss to all Jivas 


1 ` Ua imei a pp 43 44, Vedanta-pariatá-saurabha, 
3211, 

2  Vedünta-ratnamafijüsa, pp 44 45, Vedinta-ptryata saurabha, 
£ 2 2 
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His bliss is unlimited3 Through His bliss, He desires to be 
many and creates the universe. As declared by éruti, “He 


desired : may I be many and may I procreate. He created all 
this," 


The Lord has a physical body upon which those desirous of 
salvation meditate. Meditation, too, is possible only if the Lord has 
a body.! Sruti speaks also that the Lord has physical body. “The 
person who is seen within the sun, having a golden beard, having 


golden hair etc.” The person who is seen in the eyes," * and 
so on. 


Brahman is denoted by the words such as : Ether, vital— 
breath, light, Gayatri metre, etc.^ He has spiritual body?, the 
$ruti speaks also, “spiritual, having the vital—breath for the body, 
of the form of light, having true volitions etc? He is the eater of 
the movable and the immovable.!? He is great and all-pervasive.H 
He is the object to be worshipped and the object to be known.!? 
This Lord is the immortal, the fearless, this is Brahman,? He is 
all happiness,!* He is the controller of all, is the seer of all, is the 
inner controller.!? He is invisible and omniscient.!'Óf He is im- 
Ibid., 1. 3. 9. 

Ibid., 1. 1; 17. 

Taittiriyopanisad, 2, 61. 
Vedanta-kaustubha, 1. 1. 21. 
Chàndogyopanisad, 1. 6. 6. 

Ibid., 1. 7. 5. 

Vedanta-parijita saurabha, 1. 1 23-31. 
Ibid, T. 2. 2. 

Chaündogyopanisad, 3. 14. 2. 


Vedanta-pirijata-saurabha, 1. 2. 9, 
l1 lbid, L 2 10. 
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perishable, 1s all-pervading ? His nature 15 everpresent and 1s the 
cause of the appearance of the nature of Jiva? Brahman is 
the omniscient, omnipotent? It 1s known by all creation, viz 
movable and immovable He is the whole of Jiva* He is the 
maker of all which are seen in dream and are indicative of pure 
and impure fruits’ Through His desire the Jiva’s bondage 
and salvation arse, as declared by śrut: “The cause of the 
world, bondage, abiding and salvation ® Brahman ts not en- 
joyer.” Though he 1s abiding within all sentient and non- 
sentient, yet He is not touched by their defects, 1s endowed with 
His all auspicious attributes, ust as the sun, reflected on different 
water-houses, does not participate m the defects of their increase 
and decrease As śrut: speaks “He 1s not smeared with the misery 
of the world "* Brahman is unmanifest, “He 1s not perceivable 
through the eyes nor by speach, and so on,"? but He becomes 
manifest through the loving devotion and meditation Just as there 
15 manifestation of the sun, fire and like through the repetition of 
the means resorted to by those who long for them As declared 
by érutt and smrt “He, with his nature purified. through the 
clanfication of the knowledge of Brahman, perceives, meditating 
him who is without parts", and “O Arjuna, I may be known 
through exclusive devotion, and, O paramatapa perceived in 
truth, and entered through exclusive devotion ”° Brahman 15 
unlimited, but He becomes limited for those devotees who medi- 
tate Him, just as the lusture of the sun through a window ?! 


1 Ibid, 1 2 23,1 3 10 
2 Ibid, 1 3 19-20 

3 lIbid, 1 4 14 

4 Ibid,2 3 42 

5 dbid..o 2 4,7 

6 Ibd,3 2 5 

7 Ibid, 3 2 13 

g Ibid, 3 2 11, 20, 30 
9 Ibid,3 2 23 

0 Ibid, 3 2 2425 

1 
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11 1bid, 3 2 32-34 
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iman alone is the giver of fruits of all deeds in accordance 
particular duties to which they are entitled.’ 


l'hus, by nature Brahman has destroyed all the defects and is 
owed with all attributes and qualities. 


(B) Brahman is the cause of the universe.? Brahman alone 
1e cause of the creation and destruction of the universe. All 
ies and forms arise from Him and return to Him*. 


Brahman is both material cause and efficient cause 
adana and nimitta kirana) of the universe.! As declared oy 
$ruti ; Brahman was the forest, Brahman the tree from 
ich they cut off the heaven and the earth. O learned man, ask 
ough the mind whereon it stood supporting the worlds.” It is 
: material cause in the sense that it enables its natural saktis 
pacity, viz., the cit and the acit in their subtle forms, to bemani- 
ited in gross forms; and it is the efficient cause in the sense that 
unites the individual souls with their respective fruits of actions 
d means of enjoyments. Thus, the creation of the universe is 
thing but a manifestation in a gross form of what was subtle 
fore and is thus a sort of modification or parinàma.* 

Parinama means modification or transformation or actual 
ange, resulting in an effect having equal reality with the 
taterial cause, or, production of an effect that has same kind of 
"ither real or unreal) existence as that of its material cause, The 
xample of the transformation of milk into curds is often quoted. 
n this school of thought, there is entire modification of the 
ubstance, name and form of the cause, The change of the 
ause is real. The relation between the cause and the effect is that 
X difference and non-difference, The cause itself assumes the 
shape of the effect. In reality, both are real. The milk itself 


Ibid., 3. 2. 38. 


Ibid., 1. 1. 10-12, 19, 2. 1. 35 

Ibid., 1. 3. 42. dise: 
Ibid., 1. 4, 23-27. 

lbid., 1. 4, 25. 


Ghate, V. S., The Vedanta, p. 28, Poona, 1960. 
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changes into curds, the effect in the cause in the form of the 
cause or the Sakti 1s accepted. It established the relation of 
difference and non-difference between the cause and the effect ! 


a 


Parinima has been divided into two kinds 2 


(D Svarüpa-paripáma. as of the samkhya system (1!) Sakti- 
viksepa-laksana-parinim. Nimbirkicdrya admits the Brahma- 
Kiranavida or the  Brahmaíaktikáranavàda ? According to 
him the Universe exists in the Brahman in unmanifest form or 
identical form or in the form of potency (sak tr) because it becomes 
manifested as before In this view the relation between the uni 
verse and Brahman 1s that of difference—non-difference such as 
the case of gold and ornaments t 

Several objections may be raised against the causality of 
Brahman The most important and very natural one 1s * why 
should Brahman who has all His desires eternally fulfilled 
create this universe 75 

To this question, Nimbirka replies : The creation of Brahman 
1s the mere sport, just hke, the mere sport of kings. In ordinary 
life, the play of an emperor, who has attained. sovereignty, with 
various kinds of dice, wooden balls, etc 1s a mere sport without 
any desire for fruit, so Brahman creates the world in mere 
sport without any need * 

The second objection, which leads to the above, is no less 
natural Ifthe Lord creates this universe in mere sport, then 
why ss there unequality in the universe ? Why 15 one rich and the 
other poor, one happy and the other unhappy, etc, why is it 

so? It means the Lord 1s not all merciful, but 1s cruel 


[ Josh, Rasik Vihan, “The Role of Indian Logic in the 
Doctrine of Causality”, Melangs D’ Indianisme a la Mémoire 
De Louis Renou, Paris, 1968 

Vedinta-kaustubha, 2 1 26,p 169 
Vedanta-Parytta-saurabha, i 4 26 

Joshi, Rasth Vihari: "The Role of Indian Logic in the 
Doctrine of Causality”, Paris, 1968 
Vedánta-Páriata-saurabha, 2 1 31 


Ibid ,2 1 32 
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Hence Nimbarka replies: Unequality and cruelty of un- 
equalcreation and destruction, etc. depend on the deeds of 
the Jiva, just as the cloud in. producing different kinds of shoots 
depends on their respective seeds. So the $ruti : “One becomes 
good by good deeds, bad by bad deeds.” Thus, Brahman is not 
responsible for the miseries and various lots of Jiva, Jiva is itself 
responsible through its own deeds. 


It may be said that it is not just or right that Brahman 
should give the fruits of deeds in accordance with the deeds of 
Jiva, as there was no difference between Jiva and Brahman prior 
to creation. As declared by &ruti, “The existent alone, my dear, 


was this in the beginning.” So, unequality and cruelty of un- 
equal creation depend on the Lord.* 


Tt is not so because the creation is beginningless. He creates 
the universe in accordance with the deeds of Jiva, which has 
been done by the individual souls in the previous creation. A 
subsequent creation cannot arise all of a sudden, so it depends on 


a prior creation. It is clear from gruti: ‘The creater formed 
the sun and moon as he did before," and so on? 


One or two objections will be considered against this doctrine 
that Brahman is the creator of the world. It is to be objected ; 
Brahman is not the material cause of the universe, because there 
is difference between Brahman and the world. Brahman possesses 
the attributes of sentience, while the world possesses just the 
opposite attributes of non-sentience and it is the rule, whatever i5 
different from something has not that for its material cause, just 


as the pot, which is different from the ether has not the ether 
as its material cause.! 


But Nimbirka points out, there is no rule that there will be 


——— M MM — 


Vedinta-purijata-saurabha, 2. 1.33. 
Ibíd., 2. 1. 34. 


lbid., 2. 1. 34, 
Vedinta-kaustubha, 2: Tore 
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a similarity between a material cause and its effect in every 
respect, So it cannot be said that the world, being different from 
Brahmam, cannot arise from Him As Sruti says "There s the 
origin of hairs on the head and so on from a person from whom 
they are different, and of scorpions from the cowdung from which 


they are different 1” 


An objection 15 raised Brahman i5 not the material cause of 
the world m dissolution, because, Brahman, the cause, like the 
effect, viz the world, will be non sentient ? 


The answer to this question 1s as follows Justas the evo- 
lutes like the pot, when dissolved, do not defile the lump of clay 
with their own attributes, so this world, consisting of non 
sentient, when dissolved into Brahman, does not defile Brahman, 
possessing the non-sentient as His power š 


It may be objected Brahman 1s the material cause of the uni- 
verse, then He Himself will experience the pleasures and pains in 
the form of Jiva, so that there will be no difference between the 
enjoyer (viz the Jiva) and the controller * 


The answer to thisis as follows Just as, in ordinary life, 
though foams, waves and the rest, having the sea as their 
material cause, are all non-different from their. respective causes, 
there 15 still a mutual difference amongst the particular effects 
themselves In the same manner there may bea mutual difference 
between the enjoyer and the controller, although they are non- 
different from Brahman, having Brahman as their material cause 
The fact, however, 18, according to Nimbdrka, that there 1s 
difference and non-difference between Jiva and Brahman 


Thus, we conclude that according to Nimbarka Brahman 1s 


Vedünta-purgata-saurabha, 2 1 6 
Ibid, 2 i 8 
1bid,2 1 9 
lbid, 2 1 13 
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both the material cause and the efficient cause of the universe 


and its soul. And Nimbàrka, like that of the Samkhya, is the 
upholder of Satkaryavada. 


The most important and natural question is raised. What is 
the proof of the existence of Brahman? The answer to this is 
as follows : Scripture alone is the source of knowing Brahman. 


m —B—P— 
1 Vedinta-parijata-saurabha, L. 143. 
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A COMPARATIVE STUDY OF THE RELATION OF 
JIVA & BRAHMAN ON THE BASIS OF VARIOUS 
SCHOOLS OF VEDANTA 


1. Saitkara and Nunbarka 


The doctrine of Sankara is called **Kevaládvaita" or ‘absolute 
monism ’ According to Sankara, there is no natural difference 
between Jiva and Brahman Brahman is the only reality, and 
pervades all being which have only apparent existence The 
plurahty of individuals is false He emphasives this point again 
and again He accepts, cdherefore, Jiva and Brahman are 
absolutely identical, that 1s referred to in the upanisads The 
saying, *"Tat-tvam-asi", means that Jiva is non-different from 
Brahman, or Jiva and Brahman are absolutely indentical This 
15 the establishing sentence of the identity of Jiva and Brahman, 
but this meaning 1s nct reasonable, because there are many con- 
tradictory attributes in Jiwa and Brahman — Jiva is atomic, has 
little knowledge, while Brahman i5 omniscient and all-pervading 
and so on In this sense, there cannot be an identity between 
the Jiva and Brahman What is the exact meaning of this 
Mahaval ya? In Samkarıte philosophy, this mahavakya ıs 
itterpreted Sy “Shtgavrtinaksny ” An rdentty judgement 
hike “This is that Devadatta” makes clear the above point “This 
1s that Devadatta” refers to the identity of the individual in spite 
of differences in respect of time, place and circumstance An 
mdividual who was seen previously ata certain place, is seen 
today at a different place under different circumstance When 
we say that he is the same man we overlook the unessential 
differences and emphasize the essential identity Similar 15 the 
case with the identity taught between the Jiva and Brahman 
Jiva and Brahmar, in spite of the difference in their adjuncts, 
are identical in so far as their rea} self is concerned Thus, Java, 
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is absolutely identical with Brahman. Here, Sankara fundamen- 
tally differs from Nimbarka. According to Nimbarka philosophy, 
in the interpretation. of the Mahavakya *"Tat-tvam-asi", Jiva is 


non-different from Brahman, which non-difference is compatible 
with a difference between them. 


Thus, Nimbarka’s doctrine is completely different from 
Sankara’s doctrine. In Saükarite philosophy, non-difference 
means “absolute identity", while in the philosophy of Nimbarka, 
non-difference is compatible with difference. And again, 
Sankara’s doctrine has no place for difference, which is only 
*vyavaharika', but, for Nimbirka, both difference and non- 
difference are on the same level, real and compatible. 


2. Rümünuja and Nimbarka 


Ramznuja explains the relation of Jiva and Brahman on the 


analogy of the substance-attribute (Vigesyavigesana), or soul-body 
relation (Saririgarira sambandha). 


In the first place Rámanuja has described the relation of Jiva 
and Brahman as similar to the relation between a substance and 
its altribute*. Brahman is only independent reality. Jiva is depen- 
dent on it. Jiva and Brahman do not exist separately, but, 
like substance (visesya) and the Jiva to attribute (visesana),-as 
colour, dimension, etc., are attributes of paper, for instance. 
As attribute, Jiva is really different from Brahman-the substance : 
but as it always remains united with Brahman, the doctrine of 
*Advaita’ is established, and the Jiva-attribuie, can in this sense 
of inseparable union be regarded as non-different from Brahman.* 
Here it can be said that from the practical point of view, the 


relation of Jiva and Brahman is difference and i 
(bhedabheda). and non-difference 


In the second place Ramznuja has also interpreted the relation 
of Jiva and Brahman as similar to the relation of soul-body.' 


| Vedinta-ratna-manjüszi 
2 Sribhisya, WES J dels pp. 9]. 


3 lbid, 3.2.28. 
4 lbid. 1.1.1. 
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Jiva is declared to be the body (Sarira) of Brahman, which 15 
Sarit] The sarira does not exist without gariri, nor sariri without 
Sarra. Jiwa is not non-different from Brahman on any account 
as similar to the relation of soul-body (Sariri-garira-sambandha) 
Jiva is really different from Brahman Jiva is entirely full of 
troubles or griefs At this stage, how can the “non difference” of 
Jiva with Brahman be possible 7? Jiva is different from Brahman 
as sruti says: ‘He who dwells in the soul and within the soul, 
whom the soul does not know, of whom the soul js the body, 
who rules the sou! within, he is thy soul, the ruler within, 
immortal,” ‘He ıs the cause, the Lord of the lords of the organs’,” 
‘there ate two, knower-non-knower, born unborn, ruler-non- 
ruler'"* When Brahman 1s uninterrupted, at this stage, how 
can you say that the Jiva 1s the part of the Brahman? Rümünuja 
says that Jiva is the part of Brahman or body is the part of the 
soul, like the case of sparks are the parts of fire* In this sense, 
then, all sentient and non-sentient bemgs together constitute 
the body of the supreme person, for they are completely control- 
led and supported by him for his own ends, and absolutely 
subordinate to him 5 In this manner, there 1s relation of non- 
difference between Jiva and Brahman Here it can be said that 
from the practical point of view the relation of Jiva and Brahman 
is difference and non-difference (bhedzbheda) But the feeling of 
non-difference 1s always due to mseparable union between Jiva 
and Brahman Thus, there is relatton between Jiva and Brahman 
as between the soul-body 


Here the term body (Sarira) is not used to denote bodies, 
such as human bodies, but to denote attributes, the substance 
being soul (sariri) Body {Sarira) means Aprthakasidha, 1€ , 1n- 
separable union, or a connection which has for ever existed, which 


1 “Ya man tisthannatmanontaro yamátmná na veda yasyitma 
sariram, ya iÀtmánamantro yamayati sa ta átmántaryamyam- 
ratah' —Brh upa, IH 7 22 

‘sa kiranam karanadhipadhipah ’—Svet, up VI 9 

*niàjnau dvavajivisanisau 7—Svet, up 19 

Sribh'isya, 2 3 45 

Sribhàsya, 219, Eng translation of George Tlubaut 
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is not brought about at any intermediate period, and which can 
never cease. Thus, there is an indissoluble union between Jiva 
and Brahman. 


Hence, Ramunuja calls his “‘visistadvaitavada” or the doctrine 
that the non-duality, or non-reality-Brahman-which is united 
with Jiva and acit as its attributes. 


Thus, Ramznuja explains the relation of Jiva and Brahman 
on the analogy of the substance-attribute (visesya-visesana), or 
soul-body relation (éariti-éarira sambandha) But Nimbarcka- 
Cirva explains his doctrine, as it has already been observed, on 
the analogy of the cause-effect relation. And again, “The 
doctrine of Nimbarka has very much in common with that of 
Ramanuja; both regard the difference as well as the non- 
difference as real. But for Nimbarka, difference and non- 
difference are on the same level, they co-exist and have the same 
importance ; while for Ramznuja, non-difference is the princi- 
pal; it is qualified by difference, which is thus subordinate to 


i7 


Another technical distinction between the two doctrines is 
that according to Rzmnuja, the Jiva is the attribute of Brahman, 
and Brahman thus, qualified by the Jiva, isa unity, omniscient, 
omnipotent. But though Jiva is the attribute of Brahman, yet is 
different from Him, otherwise the defect of the latter will 
pertain to the former? But the school of Nimbarka refuses to 
admit this view for the following reason. The verv task of an 
aucibute ar anadiective iste difftientinie the parti cular object 
which possesses that particular attribute from other objects 
which do not possess it* e.g., the red colour ofa red ball diffe- 
rentiates it from a blue ball and the rest. NOW, in the very same 
manner, if Jiva be attribute of Brahman, the question at once 


| Bhashyacarya, N s i Sisjadvai 
Philosophy”, Madras. TENE eee 
Ghate, V.S., ‘The Vedanta, Poona, 1960, p. 30. 
Siddhznta-Kusumznjali of Harivyasdeva 27 
Siddhinta-Jàhnayi of Dev icarva, p. 43, 1 ü 3 | 
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arises : from whom or from what object do it differentiate 
Brahman ? It cannot be said that it differentiate Brahman? H 
cannot be said that it differentiate Brahman from itself (i.e., the 
Jiva}, for that which differentiates can never be itself the object 
from which the original object (i.e., the object of which it is an 
attribute) is differentiated, e.g., it is absurd to say that the red 
colour of a red ball differentiates the ball from red colour. But 
nor can it be said that the Jiva diffentiates Brahman from any 
other object. Hence the Jiva cannot be attribute of Brahman. 
Moreover, the vigist¥dvaita view also-admits of a svabhavika 
bheda between Brahman on the one hand and the Jiva on the 
other. Hence instead of admitting difference and non-difference 
in this round-about fashion, it is far better and reasonable to 
admit svabhavika-bhedabheda all at once.? 


3. Bhüskara and Nimbarka 


Bhuskara explains the relation of Jiva and Brahman on the 
basis of upaidhivada, his theory may rightly be called *'Aupa- 
dhika-Bhedabhedavida” as distinguished from the doctrine of 
natural difference and non-difference (Svabhivikabhedabheda- 


vada) of Nimbarka. 


As it has already been observed that Brahman is the cause 
and Jiva is its effect. Being the cause of Brahman Jiva must be 
Brahman in nature and essence. During salvation Jiva is 
completely identical with Brahman. During effected state 
of Brahman, (during Baddavastha) as just shown Brahman-the 
cause, Jiva-the effect are identical in nature and essence. Hence 
non-difference of Jjva and Brahman is natural, eternal, real. But 
the difference of Jiva and Brahman is neither natural nor 
eterna) ; yet it is real. It is not natural because prior to creation, 
as Shown above, Brahman and Jiva are absolutely identical, 
again as well as during salvation, Brahman and Jiva ate abso- 
lutely identical. Jiva is different from Brahman only during the 
effected state of Brahman and Buddhuvasthy of Jiva. So this 


1 Bose, Dr. Roma, ''Vedanta-pürijáta-saurabha" Vol. HI, 
pp. 112-113 ; also, Vedantatattvabodha of Anantarima, pp. 


27-32. 
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difference (bheda) is neither natural nor eternal but ít is aupa- 
dhika, because, at the beginning of creation the Jiva comes to be 
associated with its upádhis, so it is different from Brahman. 


Thus, according to Bhüskara, the non-difference (abheda) is 
natural, eternal and real, but difference (bheda) is only real, it is 
neither natural nor eternal. 


Thus, according to Bhaskara Jiva is different and non- 
different from Brahman in bondage, and jn salvation Jiva is 
absolutely identical with Brahman. But, for Nimbarka, Jiva is 
different and non-different from Brahman in bondage, as well as 
in salvation, And again, the doctrine of Nimbarka has very 
much in common with that of Bhaskara; because both regard the 
difference as well as non-difference as real. But, for Nimbárka, 
difference and non-difference are on the same level, they have 
same importance and both are equally natural, while for Bhšs- 
kara, difference is due to upadhis or limiting adjuncts, and non- 


difference is natural. In this manner, Bhaskara fundamentally 
differs from Nimbarka. 


4, Madhvácürya and Nimbürka 


Madhva explains the relation of Jiva and Brahman in the 


symbolism of "*"Bimbapratibimbabhaüva" (the 
concept). 


object-image 
“The term “Bimbapratibimbabhiva” is derived by Madhva 
from the significent passage in the Rgveda ; 


*Rupam rüpam pratirüpo babhüva 
tadasya rupam praticaksanaya 
(vi. 47, 18) 
; j^ underlying idea in all these expressions js the same, viz, 
tat Brahman is the one independent source of all reality, cons- 


ciousness and activity found in the indivi 
e individu : 
cannot therefore be ex al selves and which 


lai i : 
dence on Brahman fo plained without reference to their depen- 


r their being. As no creati j 
de rt 3 reation of Jivas is 
SUME the - of pratibimba should be literally constructed 
n ka e pss Sivas, being the actual reflections projected by 
€ that of a concrete substance ona mirror, Madhva 


COMPARATIVE STUDY [ 125 


warns his readers against taking the scriptural descriptions of the 
Jiva as a pratibimba of the Brahman m its gross physical sense 
of an actual reflection That 15 why he 15 so careful and partı- 
cular to insist that there 1s no medium of reflection (upadhi) 1n 
this case. This would at once bring out the difference Madh- 
va’s and Sankara’s conception of the Jiva as a pratibimba of 
Brahman. According to the latter, the Jiva is false appearance or 
projection of the Brahman on the screen of Avidya. This rela- 
tion can be transcended: ““Jivatvam ca mrs jheyam rajvim 
sarpagrdho yatha” (Aparoksanubhut:, 43) 

But, to Madhva, the relation of Bimbaprautibimbabhava 
between God and the souls is a sacred and mviolable relation, 
which 1s true for all time and goes to the very core of the Jiva 
and constitutes his very essence and could never be annulled 
Its full significance, missed in Samsara, is realized in Moksa 
Moksa, in fact, ıs the complete realization of this intrinsic rela- 
tion as metaphysical dependence and similarity (in some respects) 
with the supreme Pratibimbatva, according to Madhva, 1s 
not a false relation, of which the Jivas are to be ashemed and 
should try to shake off, as in Advaita It is the truest and most 
beautiful permanent bond with the Supreme being and the 
purpose of philosophy ts its progressing realization, by the Jiva 
two doctrine are thus diametrically opposed '"* 

Madhva in his Bhasya on Brahmasitra “Abhasa eva ca 
discusses the theory of *"Bimbapratibimbabhava", Jiva 1s the 
reflection (pratibimba) of the Brahman According to hum a 
pratibimba is of two kinds ^— 

“Sopadhiranupadhisca pratibimbo dvidheyate/Jivaisasyanu 
padhirindracapoya tharaveritipengigruteh "3 

One 1s sopxdhika, 1 e , which 1s dependent on external media, 


and the other is Nirupadhika, 1e, the one which s not so 
dependent Madhvttcarya cites a illustration of the rambow as an 


+a 


1 Sharma, Dr BNK, “Philosophy of Sri Madhvicarya”, 
pp 218-219, Bombay, 1962 
2  Madhva-Brahmasutrabletsya, 2 3 50, p 93 


3 Ibid, p 93 
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instance of a Nirupadhika reflection of the sun's rays, to eluci: 


date his conception of the Jiva as a Nirupzdhika reflection of 
J$wara. 


“The illustration of rainbow as the nirupadhika reflection of 
sun may at the first sight appear incongruous because it is incom- 
patible with the scientific truth, that the phenomenon of rainbow 
in the sky is due to the reflection of sun's rays in the cloud or the 
atmospheric and anupadhika or nirupadhika reflections would 
bring out the sense in which Madhva asserts the anupadhika 
character of rainbow and would specify the distinction between 
these two forms of pratibimba (reflection)*". Again Madhva 
quotes analogy ofa man and his shadow from the Sruti, to 
make clear the relation of metephysical dependence between 


Jiva and Brahman. As $ruti says: ‘Yathaist puruse chiyd 
etasminnetadatatam (Pragno una, HIY. 


“The analogy of “Chayapurusa” conveys the idea that God 
is immeasurably more than and superior to the souls, as the 
substance is greater than its shadow. The shadow is there 
because of the substance. It is bound to the substance ; but 
not vice-versa, The dependence is thus unilateral and not 
reciprocal, The shadow is outwardly similar to the substance, 
inform. The souls have the same form of reality. Conscious- 
ness and bliss, resembling Brahman’s. It should always be 
remembered that analogies should not be stretched indefinitely. 


The point of the analogy is strictly confined to the ideas of 
dependence and similarity and nothing more." 


The relation of part and whole (aient 
the same truth of dependence and se err e 
wardmsatvam tu, tatstdrasyam tadadhinasattadimattvam cetyar- 
SANI (Nyaya-Sudh3 ll, pp. 453b) Jiva is part (arnga) of the 
ranman, it is clearly apparent that Madhva always tried to 


l Narain, Dr. K., “An Out; E . . 

bad, 1962, pp. io d, il of Mádhva Philosophy”, Allaha- 
eu idhvasBrahmasütrabhagya, p. 93 

arma, Dr, B.N.K. “Di: £ " _ " 
Bombay, 1962, np. 315,55. opiy of Sri Madhvácarya", 
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establish the nature and existence of Jiva as separate from that of 
Brahman. Brahman 1s the cause of the nature and existence of Jiva 
just as father 1s cause of the existence of his son Madhva does 
not accept the relation of difference and non-difference (bhedi- 
bheda between Jiva and Brahman, but he accepts fundamental 
difference and substitutes amšatva for “Non difference"? Madhya 
distinguishes two kinds of Amsas ! Savrupamša and bhinnaméa 2 
Matsya and Kücma are svarüpiimisa of the Brahman — Jivas are 
bhinnzi sas of Brahman 


Thus, an the words of Jayatirth the difference (bheda) 15 not 
absolute but eternal ! 


Thus, the doctrine of Nimbnrka is completely different from 
the doctrine of Madhvacarya, because according to Nimbarka 
both difference and non-difference are equally real, while in the 
doctrine of Madhvxcarya the difference (bheda) alone that is real, 
and non-difference has no place in his doctrine It is the 
main difference between the doctrines of Nimbarka and Madhvi- 
carya 

And again, ıt establishes that ın the doctrine of natural 
difference and non-difference (svibhavikabhedabhedavada) of 
Nimbiarka there 1s no such contradiction as in the Madhva 
doctrine viz Madhya doctrine of only difference (bhedavada), 
has to accept many texts lihe “All this indeed is Brahman”, as 
subordinate ones 


S Vallabhàcürya and Nimbárka 


The doctrine of vallabha 1s called “Suddhadvaita’’, re , “pure 
non-dualty" The compound ‘Suddhadvaita’ can be dissolved 


1 “mam raksatu vibhurnityam putroham paramatmanah”’ 
—Madhva-Brahmasutra-bhasya, p 90 

2 “atagcdméatvamuddistam bhedábhedau na mukhyatah” 
—Madhva-Brahmastitra-bhasya, p 91 

3 “svaméagcatho vibhinnariga itt dvedhaniga 15yate" 
—Madhva-Bhahmastütra-bhasya, pp 92, 2347 

4 “Jiwatmanah paramatmana atyantikabhedah — samarthyate 
(Nyaaya-sudha, p 435), parantu, na jivo brahmano ghata 
wa patdtatyantabhinnah (Nyzya-sudht, 453 b) ” 
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in two ways: 'Suddham ca tadadvaitam', or, the non-duality 
of Brahman that is pure, without any connection with maya ; 
and, *Suddhayoh advaitam’, or the non-duality of the universe 
and the Brahman that is pure, without any connection with 
Maysa According to vallabha, the Jiva and the inanimate 
world are essentially the same as Brahman, so there is non- 
duality between Jiva, Jagat and the Brahman. 


In this manner, according to Vallabha, the relation of Jiva 
and Brahman is “pure non-duality". Jiva is the part of 
Brahman. As the sparks of the fire are not different from their 
original the fire, the Jiva also is not different from Brahman, 
viz., Jiva is identical with Brahman. Vallabhacarya admits the 
*Parinamavada' (transformation). In his doctrine the Jiva is 
transformation of the Brahman, but he admits “immutable trans- 
formation" (avikrtaparinamavada), i.e., that which does not 
undergo change. Just as gold, even when moulded into orna- 
ments of different shapes and sizes and comes to be known as 
‘bracelets’, ‘rings’ etc., remains unaffected by these changes 
pertaianing to those ornaments and does not lose its essence, in 
the same way, the Lord manifests His qualities of sat, cit and 
Ananda in the Jiva, the Jagat and the Antaryzmin forms of his, 
without himself undergoing any change whatever. This is also 
supported by Sutras like **Atmakrtah parinumat" and so ons 


The relation between Jiva and Brahman is thus that of identity 
(advaita), which is pure (Suddhad vaita). 


| Suddhadvaitapade jñeyah samāsah karmadha 
| à j ; araya 
— DAD prahuh sasthitatpurusam aman (127) 
láya-sam andha-rahitam Suddhamitya ate budhaih | 
karya-karana-rnpam hi £uddam Brie: mayikam (128) 
a —Suddhadvaitamartanda. 
3 (a) Yathà suvarnam sukrata 
oa hiranmayasya 
ws madhye vyavaharyamanam nánàpade£airahamasya 


m purastat pascasccát 


(b) Mridula 1. Marfatia, “The —Srimadbhagavat. 


<ç P : " 
CIrya", pp. 55-56, Delhi, 1967,  "oPhy of Vallabhz 
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Thus, the doctrine of Nimbarka is completely different 
from the doctrine of vallabhücirya, because, according 
to Nimbarka both difference and non-difference are equally 
real, while in the docrine of vallabhitcarya the non-difference 
(abheda) alone that 1s real, and difference has no place in 
his doctrine. Jt is the main difference between the doctrines of 
Nimbürka and Vallabhacirya Dr. V S Ghate, says, “For 
vallabha, it is non-difference (abheda) alone that is real (vasta- 
vika), which all difference ts simply for the sake of sport, 1n 
opposition to both Ramanuj and Nimbarka According to 
these fatter, though both difference and non-difference are 
theoretically equally real (vastavtka) It 15 difference only that ts 
rea], while the non-difference is accounted for by the similarity 
of nature and between Brahman and Jiva or by the relation. of 
dependence between the two (niyamya-niyantrtva) 4 


6  Srikrsnacaitanya and Nimbürka 


Srikrsnacaitanya explains the relation of Jiva and Brahman 
like Nimbarkha According to him, the mutual difference 
in nature and concept of Brahman and Jiva 1s obvious, as already 
observed, that Brahman 1s all knowing, all-powerful and omnis- 
cient, while the Jiva is knowing httle and has limited power 
Brahman ıs absolute, while Jiva ts atomic. Brahman 1s creator, 
supporter, destroyer, while Jiva is created, supported and con- 
troiled by Brahman 


In reality, there ıs mutual non-difference In the three aspects 
of knowledge, existence and bliss viz, sat cit and ‘Ananda of 
Brahman, these two Brahman and Jiva are sdentical 


Thus, like Nimbirka, there js relation of both difference and 
non-difference between Jiva and Brahman. 

On the other hand, like Nimb'irka, this relation of difference 
and non-difference between Jiva and Brahman ts in bondage as 
well as in salvation The multa Jiva appears to be entirely 
identical with Brahman, being knowledge, existence and bliss 
VIZ , sat, cit and manda of Brahman , but, the mukta Jiva, too, 


1Ghate, V S, “The Vedanta”, Poont, 1960, p 35 
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is different from the Brahman in two respects. Thus, first, even 
a mukta Jiva is atomic while Brahman is all-pervading ; and 
even the Mukta Jiva no doubt creates the Pitrloka and Mitr- 
loka, etc., as we learn from the chi. upa., but his creation has 
this limitation, that it is a local creation only different from the 
creation of the Supreme Brahman, who creates the whole uni- 
verse, consisting of spirit and matter, sustains it and dissolves it 
back into Himself. This power belongs to Brahman alone and 
to no Mukta Jiva.? In this sense Mukta Jiva is different from 
Brahman. The Mukta Jiva is equal to God in matters of enjoy- 
ment only ; not essentially and absolutely equal to the Jord. 


Thus, like Nimbarka in the philosophy of Srikrsnacaitanya 
both difference and non-difference are true. He accepts both 
difference and non-difference as incompatible and inconceiveable 
theory true. Nimbärka accepts both difference and non-diffe- 
rence to be equally true and compatible as well. The doctrine 
of Srikrsnacaitanya may, therefore, be called *acintya-bheda- 
bhedavada,” which may be translated as “inconceiveable relation 
of simultaneous difference and non-difference between Jiva and 


Brahman”, as which is distinguished from the doctrine of natural 


difference and  non-difference (Svabhavika-bhedabhedayada) of 
Nimbarka. 


7. Srikantha and Nimbürka 


In the first place, according to Stikantha, like Nimbarka there 


is an essential difference between Jiva and Brahman. Brahman 
is by nature a store of all aus 


pictous qualities, independent and 
ag from all defects, does not become subject to the faults 
of d e Jiva, while the Jiva is dependent, becomes deluded and 
pe wa remains marged in the ocean of sorrows brought 
. . . ? 

a y the great delusion. There is a difference between Jiva 
l Govinda-bhasya, English i 
, Allahabad, 1912, 4420, Aion, Ed. by Basu, B.D., 

Govinda-bhasya En is 

sya, glish T i : 

Allahabad, 1912, 4.4.17, p, 765, OM” FA by Basu, B.D., 
2 Govinda-bhagya, 4.4.21 l 

rikantha-bhasya i 
Chii, sya, Eng. Translation 


b 
Calcutta, 1958, 1.2.11, s, oc Dr. (Mrs) Roma 


COMPARATIVE STUDY [ 13] 


and Brahman tn respect of their qualities, viz, knowledge and 
ignorance, independence and dependence and so on‘ Again, 
Brahman is the object to be worshipped, while Jiva 1s the 
worshipper ? Jiva and Brahman are related as the ‘directed’ and 
the ‘director’, as the body and the soul® Hence the mutual 
difference between Jiva and Brahman 1s obvious Brahman 1s 
the director, while Jiva is the directed Brahman ss the Lord of 
the world and never the Jiva Hence, Jiva is different from 
Brahman? Thus, Jiva is different in nature from Brahman 5 


But, 1f, on the one hand, Jiva ıs different from Brahman, on 
the other, Jiva is also non-different from Brahman Jiva as 
effect and part of Brahman, 1s different from Brahman, the cause 
and the whole, but as effect and part, again, Jiva 1s also non- 
different from Brahman There 1s non differece between Jiva 
and Brahman, as they stand in a relation of the pervaded and the 
pervader * Here Srikantha perfectly agrees with Nimbarka 


Thus, according to Srikautha, it is established that there 1s 
both difference and non difference (Bhedabheda) between Jiva 
and Brahman But Srikantha says difference and non difference 
(Bhedabhedavada) is not tenable He replies that no such diffe- 
rence and non-difference 1s to be apprehended here, for we only 
establish the doctrine of Non difference as qualified by difference 
(Visistadvaita) 7 We do not mantan that there 1s an absolute 
difference between Brahman and the untverse, as between a pot 
and a piece of cloth For, that would be oppossed to the 
scriptura) texts mamtaming the non-difference between the two 
Agan we do not maintain that there is an absolute difference 
(between the two) as between the nacre and the silver For, if 


1 Srikantha-bhasya, 1 2 11, p. 96 
Ibid, 122, p 84 

Ibid, 1 2 12, p. 96 

lbid , 1 3 44, p 142 

Ibid , 2 345, p 241 

Ibid , 2342, p 240 


“Bhedabhedthalpanam viststiidvartam sadhayantah” 
—Srikantha bhzsya, 2 1 22 
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one of these two be false, then that would contradict the scrip- 
tura] texts maintaining the difference between them in respect of 
natural qualities. Further, we do not also, maintain that there is 
both difference and non-difference (between the two) for that would 
be self contradictory. But we maintain that the relation bet- 
ween Brahman and the world is that non-difference (or Brahman) 
is qualified by difference (or the world), as the embodied being is 
by its body, as the substance is by its attribute. 

Thus, Srikantha explains the relation of Jiva and Brahman 
on the analogy of the soul-body (sariri-$arira), substance-attribute 
(vi$esya-visesana), and the cause-effect relation (karya-karana 
sambandha). 

The non-difference between the Jiva and Brahman simply 
means that the Jiva-the effect and the Brahman its cause, the 
Jiva-the attribute and the Brahman its substance, the Jiva-the 
body and the Brahman its soul, none can exist in absence of 
the other, as in the case of a pot and clay. A pot is never 
found without blueness. In the same manner the power (sakti) 
viz. the Jiva can never exist without Brahman, while, Brahman, 
too, is never known to be without His power viz., the Jiva, just 
as fire is never without heat. If a thing cannot be known without 


another thing then the first is qualified by the second, The second 
thing (the attribute) is the first thin 


Hence, it is said that Brahman is no 


sarily connected with the Jiva. On the other hand the difference 


(between the two), too, is natural. Hence, the Brahman is, 
indeed, superior to the Jiva. 


Just as the soul i dcfferent 
from the body in natu i 2 ied was 
r : re and superior to it just as nce 
is non-different from attribute Just as the substa 


g (the substance) in essence. 
n-separable from and neces- 


in nature and superior to it; just 
as the cause is non-di "PS > J 
rior to it.* non-different from the effect in nature and supe- 
i (i) “n 


aca bhedabhedavadin irod 
T f 1 ah, v 
kintu Sarirašaririnori fist NE 


va ca m gnum vadinah" 
(i) Srikantha-bhas w i he ay sanan 
sya, Eng. T i 
Chaudhuri, 2.1. 22, E. a: ES 


2 Srikantha-bhzsya, 2.1.22, pp. 181-182. 
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Hence, Srikantha calls his doctrine “Visist@-Sivadvaita’ 2 viz š 
the doctrine. that Siva possessing the universe consisting of the 
senttent and the non-sentient, as his body, 1s one without a 
second, and he 1s both the cause and the effect 


Thus, the doctrine, of Nimb'irka has very much in common 
with that of Srikantha (as with Rüm'Inuja) , both regard the 
difference as well as the non difference as real, 1n the same sense 
But for Nimbarka, difference and non difference (Bhedabheda) 
are on the same level, they co exist, and have the same impor- 
tance , while for Srikantha (as for Ramanuj) non difference 15 
the principal , it 1s qualified by difference, which is thus subordi- 
nate to xt 


Another technical distinction may be possible between the 
doctrines of. Srikantha and Nimbarka, like another technical 
distinction between the doctrines of Ram inuya and Nimbarka, 
as it has already been observed above 


Thus, the main difference between Srikanth and Nimbaürka 
consists m their doctrines with regard to the relition of 
difference and non-difference, between Brahman on the one hand, 
Jiva on the other 


8 Sripat: and Nimbürka 


It has already been observed that, like Nimbrka, Sripatt 
calis his doctrine Bhedaibheda and dvaitidvuta — There is differ- 
ence between Jiva and Brahmin in bondage Brahman ss the 
object of worship, all pervasive and omniscient, while Jiva i5 
worshipper, has spatial limitation and possesses limited know 
ledge But at the salvation Jiva is identical with Brahman Thus 
identity is natural as well as of form And again, like Nimbarka, 
Sripati tells us that both difference and non difference are natural 


Thus, the doctrine of Nimbarka has very much in. common 
with that of Sripati, both regard the difference as well as the 
non difference as natural But for Nimbarka, identity 1s not of 
form unlike difference where as for Sripati identity 15 not only 


l Srihantha bhisva. 21 14, 2 122 pp 174 181 
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natural but also of form líke difference. And again according 
to Sripati, difference holds only in bondage and identity in 
mukti ; So that identity and difference are not found simultane- 
ously but are found at different times. But for Nimbarka, there 
is the relation of both difference and non-difference between the 
Jiva and the Brahman in bondage as well as in salvation ; so 
that difference and  non-difference are found simultaneously. 


CONCLUSION 


The above views of different philosophers show that the 
problem of the relation. of Jiva and Brahman cannot be easily 
brought under any well known logical category, such as identity, 
difference and difference and non-difference 


On one hand there are absolute non-dualistic doctrines, such 
as the Advaitavada of Sankara, and the **Suddhudvaia of 
vallabha" i which Jiva is completely identical with Brahman , 
and on the other hand, there are absolute dualistic doctrines, 
such as Dvaita-vida of Madhva, in which Jiva is completely 
different from the Brahman 

And agam, there are doctrines of Nimbarka, Ramianuyya, 
Blriskara, Srikrsnacaitanya, Srikantha and Sripaty All of them 
accept the relation of both difference and non-difference between 
Jiva and Brahman, to be equally real , but all of them try to 
reconcile them In different ways Nimbarka accepts the relation 
of both difference and non-difference between Jiva and Brahman, 
which is to be equally natural (svabhavika) and completely 
compatible  Raümünuja and Srikantha explains the relation of 
Jiva and Brahman on the analogy of soul and body (Sariri- 
Sarira) in which non-difference 1s the principal, it is qualified by 
difference, which is thus subordinate toit Bhishkara regards 
the difference and non-difference to be equally real but he takes 
difference to be aupadhtka and non-difference to be natural and 

real  Srikrsnacaitanya regards the difference and non-difference 

as inconceiveable (acintya) —Sripatt regards the difference and 
non-difference to be equally natural, but he takes that identity 1s 
not only natural but also of form 

But considering the above doctrines, Nimbarka’s main con- 
tnbution seems to be very reasonable, both from the philoso- 
phical and theological points of view  Nimbárka elucidates his 


point about the relation between Jiva and Brahman, by the analogy 
mf the ence ane the offer? fae the nart ond the whale relation 
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as it has been observed. The effect (or the part) is different 
from its cause (or the whole) in attributes and powers, forms 
and functions. A clay—jar, for example, is different from a 
lump of clay, in this sense that the lump has a round shape ; 
The jar an oblong one ; the lump is black ; the jar, brown, the 
lump is soft; the jar hard ; we can besmear the floor with the 
jump, but cannot fetch water by it, and so on. But on the 
other hand, the effect is non-different from the cause, in essence, 
being but its transformation ; for example, a clay jar, an effect, is 


non-different from the lump of clay—the cause, in essence, both 
being equally clay. 


Hence, the relation between the cause and its effects (or the 
part and the whole) to neither one of pure non-difference (abheda) 
nor one of pure difference (bheda) but one of natural difference 


and non-difference (Svabhaüvika-Bhedabheda), both of which are 
equally real. 


The very same is the case with Jiva and Brahman. The Jiva 
is the effect (or the part) of the Brahman, and the Brahman is 
the cause (or the whole) of the Jiva. The mutual difference 
between Jiva and Brahman is obvious. As it has already been 
observed that Brahman is of the nature of all-pervasive, omnisi- 
cient and independent, while Jiva is knowing little and dependent 
on Brahman, and so on. But on the other hand, Jiva is non- 
different from the Brahman, because it is after all nothing but 
Brahman. To conclude this present note, it may be illustrated 
by well known example of Brahma-Sütra, which is “Ahikundala- 
vat". In this present illustration *ahikundalvat' the serpent is 
the cause of the coil and the coil is the effect of the serpent. 
The serpent is indepentent, while the coil is dependent. On the 
one hand, it shows the difference between the serpent and its 
coil. On the other hand, the existence and activity of coil is 
impossible in the absence of the serpent. It shows the non- 
difference of the serpent and its coil. Likewise, the relation of 


Jiva—the effect (or the 
part ; transforma i an 
—the cause (or tion), with the Brahm 


the whole), is natural difference and i 
( 3 non-differ- 
ence (Svabhivika-bhedabheda), This relation of both difference 
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and non-difference between Jiva and Brahman is in bondage as 
well as tn salvation Mukta Jiva is non-different from Brahman, 
being knowledge, existence and bliss 1n assence (Saccidanandas- 
varüpa), but st too, 15 different from Brahman in two respects 
In the first place, Mukta Jiva is atomic. while Brahman 1s all- 
pervading , and in the second place of Mukta Jiva lacks the 
power of creation on which Brahman possesses fully and 
eternally, 


Thus, there 1s relation of both difference and non-difference 
between Jiva and Brahman im bondage as well as m 
salvation, which 1s to be equally real and compatible The 
testimony of various scriptures proves the natural difference and 
non-difference of Jiva and Brahman There is no such contra- 
diction, in the doctrine of Natural difference and non-difference 
(Svabhavikabhedabheda-vada) of Srinumbarkacarya, as we find 
im some vedantic systems, such as * the follower of ‘dyartavitda’, 
has to accept many texts like “Sarvam Khalvidam Brahma’, as 
subordinate ones, and the foltowers of ‘Advaitavada’, have to 
accept many texts, which determine difference, as subordinate 


ones 


However, Nimbarka’s very special contribution seems, as 
regards the relation of Jiva and Brahman, to be very reasonable 
So even-now Nimbarka-school has a best place and a great im- 
portance in Indian-devotees “In fact, ‘Bheda’ and *Abheda' 
have both been admitted by all the Monitheistic. Schoo! of 
Vedanta (except, of course, that of Madhva). But none hus 
been able to put the two, exactly on the same level, same status, 
like Nimbarka What a great and glorious conglomeretion ! 
An infinite number of Gods in essence, eternally worshipping 
the one, universal God, from within, uke the rays in the sun, 
like the ripples, in a river, hike the flowers in a tree, manifesting 
his light, singing his praise, spreading His Fragrance What a 
Superb, sublime, sweet conception "1 


1 Chaudhuri, Dr (Mrs ) Roma, “Nimbarka’s Theory of Seif,” 
“Finite-Self", Ed by Swami B H Bon Mahira, Vrindaban, 
1963 
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In words of Pt. Anantarim Sastri, *Tasmüdakaümairapi 
cidacidigvaranam svabhavikabhedabhedameva sambandham 
angikrtya punarvisistatvangikaro gaurayavahopyanupapannopi 
svasampradayasya svatantryasiddhyartha iti siddham. 


—Vedinta-tattva-bodha, pp. 32. 
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